DELPHIKA.—(4A) THE ERINYES. (2) THE OMPHALOS. 


THE material of the following paper falls conveniently under two 
headings, but the arguments respecting each are intimately connected, and 
cannot fairly be appreciated apart. It may be well, therefore, at the outset, 
to summarise briefly the conclusions at which I have arrived. 


1. The Erinyes at Delphi and elsewhere are primarily local ancestral 
ghosts. The conception of Homer, and in part of the tragedians, of the 
Erinyes as abstract, detached ministers of divine vengeance is comparatively 
late, and belongs rather to literature than to popular faith. 


2. The ghosts of important persons are conceived of as locally influential 
after death, and, being potent for good or evil, present a sort of neutral fond. 
In this neutral aspect they are K7jpes, Mopar, Téyau. 


3. This neutral fond of Kijpes, Motpar, Tuyar, etc., is probably from 
the first conceived of in its dual aspect. The ghosts are pleased or angry, 
white or black, Eumenides or Erinyes—probably from the first the malignant 
aspect is somewhat uppermost. 


4. Among a people who bury their dead, ghosts are necessarily con- 
ceived of as demons of the earth, dwelling below the earth with only 
occasional emergence, and especially potent in all matters concerning the 
fertility and sterility of the earth. Hence the ritual for the dead and for 
chthonic divinities is practically identical. 


5. With the first dawn of anthropomorphism appears the notion that 
the earth is the mother, and the earth genii tend to be conceived of as her 
daughters. This notion is helped out by the fact that in primitive com- 
munities, agriculture, and thence the ritual attendant on it, is largely in the 
hands of women. Hence the sex of the Erinyes—a monstrous anomaly 
when they are regarded as avengers of blood—is naturally determined. 


6. The form in which these earth genii, these local ghosts, were primarily 
conceived as embodied was, among the primitive inhabitants of Italy and 
Greece, that of snakes; the woman-huntress, winged or wingless, of the 
tragedians was a later, complex development. 

7. The female snake-Erinys is intimately connected with the Delphic 
legend of the Python, and survives elsewhere in the worship of female divinities, 
e.g., Athene and Demeter; it is part of a wide-spread snake-cultus, whose last 
emergence is seen in the heretical sect of the Ophites. 


8. The primitive haunt and sanctuary of the Erinyes was the omphalos. 
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9. The omphalos was primarily a grave surmounted by a fetich stone, 
the centre of a cultus of ghosts and earth genii, whose worship, in later, 
anthropomorphic days, developed into that of Gaia, Kronos and other kindred 
divinities, 

10. By Homer’s time this old cult of ghost and fetich, of Gaia-Kronos, 
had been overlaid by the incoming, dominant cult of Zeus and Apollo.! The 
result was manifold; the real meaning of the ghost-Erinyes was eclipsed, 
though never wholly lost, the malignant side over-emphasised, the conception 
dclocalised, and with this delocalisation the snake form and connection with 
the grave-omphalos almost wholly obscured. 


11. In the Choephorvi of Aeschylus, dealing as it does with the ritual of 
the grave, there is necessarily a literary resurgence of primitive conceptions. 
In the Humenides the conflict of new and old is embodied, and so skilful is 
the illusion, that it was possible in a play acted at Athens to represent the 
Erinyes as immigrant strangers of hideous and unknown form, unrecognised 
by the local Delphic priestess, By a still more remarkable inversion of fact, 
it was possible to convince an Athenian audience that these Erinyes of the 
literary imagination were transformed into the local Semnae, these local 


Semnae being, in fact, the very order of beings from whom the literary Erinyes 
themselves sprang. 


A—THE ERINYES. 


Incertus Geniumne loci famulumne parentis 
Esse putet.—VERG. Aen. v. 95. 


It will be obvious to any one conversant with the subject that in 
two of the steps of my argument I lay no claim to originality. In his 
remarkable Dissertations on the Eumenides (2nd edition, English, 1853, 
p. 155) C. O. Miiller states distinctly that the Erinyes ‘ were neither more 
nor less than a particular. form of the great goddesses who rule the earth 
and the lower world and send up the blessings of the year, namely Demeter 
and Cora. This doctrine, with some modification and amplification, 1s 
substantially that of my Clause 5. 

I owe a still more important and fundamental debt to Dr. Erwin Rohde. 
The main theory of his book, Psyche, I believe to be mistaken ; it is none the 
less full of priceless incidental suggestion. He says of the Erinyes (L’syche, p. 
247) ‘ Nur philosophisch-dichterisch Reflexion hat sie zu Helfern alles Rechtes 
in Himmel und auf Erden umgebildet. Im Cultus und begrenzten Glauben 
der einzelnen Stadt bleiben sie Beistiinde der Seelen Ermordeter. . . . Und 
steht man genau hin, so schimmert noch durch die getriibte Ueberlieferung 


- 


1 In the matter of the stratification of cults, 
and especially of the racial affinity of Zeus, 
Apollo and Artemis, I owe much mythological 
light to the views, published and unpublished, 
of Prof. Ridgeway. His position, sketched out 
in the article ‘What people produced the ob- 


jects called Mycenean ?’ (J.H.S. xvi. 76), has 
heen further developed in his professorial lec- 
tures at Cambridge, which I have had the 
privilege of attending, and will, it is hoped, 
shortly be stated in full in his forthcoming 
work on prehistoric Greece. 
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eine Spur davon durch, dass die Erinys eines Ermordeten nichts anderes war 
als seine eigene ztirnende, sich selbst ihre Rache holende Seele, die erst in 
spaterer Umbildung zu einem den Zorn der Seele vertretenden Hollengcist 
geworden ist.’ This view Dr. Rohde himself confirms and amplifies in his 
‘ Paralipomena’ (Rhein. Mus. 1895, p. 22), Dieterich (Nekwia, p.55) confirms it, 
and Otto Crusius (Roscher, Lew. ii. 1163) in his article ‘ Keren’ says ‘ Die 
Kijpes ’Epevves sind die ziirnenden Seelen.’ In fact, no serious mythologist ! 
now controverts this position. 

This fundamental truth, that the Erinyes are angry souls, would 
doubtless have been recognised long ago but for a certain topsy-turvydom of 
method which has, until quite recent years, infected all mythological research. 
‘In the Homeric poems we find ourselves at the starting-point of all that 
has given Greece her place in the world, of Greek history, of Greek art, of 
Greek philosophy, theology and myth. The statement, true of the 
one item omitted—literature, is profoundly false of all the rest; the spade 
has revealed to us strata underlying the civilization out of which the Homeric 
poems sprang. For theology and myth, our only concern here, Homer 
represents a complex adjustment and achievement, an almost mechanical 
accomplishment, with scarcely a hint of origines. But in England, where 
scholarship is mainly literary, the doctrine that Homer is the beginning of the 
Greek world is likely to die hard. Its death may possibly be eased and 
hastened by the story of the Erinyes. 

With respect, then, to the first three clauses of my argument, I may 
refer to the articles by Rolide and Crusius; they have collected ample and 
more than ample evidence to prove that the functions and ritual of the dead 
and of the beings variously called Potniae, Semnae, Eumenides, Erinyes, 
Praxidikae, Maniae, &c., were originally and fundamentally identical. One or 
two points, however, in connection with this require to be further elucidated 
or emphasised. | 

First, as regards the number of the Erinyes. In Homer they appear 
usually in the plural—e.g. Od. xi. 280, untpos ’Epuvves. If we keep to the 
idea of ghosts, we must translate the ‘angry ghosts of a mother.’ Each 
mother had of course originally only one ghost, but in Homer's late con- 
ception the individual ghosts, each one of which only avenged himself, have 
been abstracted into a sort of body corporate of avengers, all of whom 
pursued each offender. The final step of the abstraction is to make of the 
Erinys a sort of personified conscience, but all this is remote from the 
manner of primitive thought. It is interesting to see that the tragedians, 
who are often far more local and primitive than Homer, frequently employ 
the singular and realise that each dead man has his own separate Erinys. 


1 [ cannot include in this category theauthor wolke.’ They are méAawae and they carry 
of the article ‘Erinys’ in Roscher’s Lexicon. things away, therefore they are ‘das Bild 
According to him the attributes and functions der ungestiim dabeifahrenden dunklen Wetter- 
of the Erinys are to be derived from the ‘in wolke’—by parity of reasoning they might be 
Blitz und Donner sich entladende Gewitter- black cats. 
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iw potpa Bapvéoteipa poyepa 
motuia T Ovditrov aKa, 
uéraw’ ’Epevis,  peyaoOevns tis €t.— AESCH. Sept. v. 975. 


Here the Erinys is surely in apposition to the Ocdézrov oxida, the etdwrov of 
the dead man. The passage is an instructive contaminatio of two radically 
different conceptions, the Homeric phantom shadow idea and the powerful 
local ancestral ghost. The notion of the single Erinys also lurks in the 
KLumenides of Aeschylus. Acschylus, of course, has achorus of Eumenides, the 
@aupacros doxos, and he doubtless conceived of them as indefinitely and 
Homerically plural, but they are roused from their sleep by Clytemnestra, the 
one real Erinys. 

Another point remains to be emphasised. It is easy enough even to the 
modern mind to realise that the Erinys was primarily the angry ghost, and 
a ghost is never so angry as when he has been murdered. The counterface of 
the picture is less obvious, 7.¢. the idea that the ghost of the dead man when 
content is a power that makes for fertility, the chief good to primitive man. 
The farmer of ancient days had to reckon with his dead ancestors, and was 
scrupulous to obey the precept de mortuis nil nisi bene. Hippocrates (cepi 
évuTrviwy ii. p. 14) tells us that if anyone saw the dead in a dream dressed in 
white, and giving something, it was a good omen, a7é yap Tav amoBavoyTwr 
at Tpopai kai av&joes Kai oméppatra yivoyvtar. It is this, the good, white 
side of the ghosts that was suppressed in the Homeric Erinys, but which re- 
emerged at once when they, the Erinyes of Aeschylus, were allowed to become 
their real selves, i.e. the Semnae, potent alike for fertility and sterility. To 
the priestess in the Humenides they appear pédXawae 8 és To wav Bdedv«- 
tporot, but Athene knows better; she knows that they are practically 
Moirae, with control over all human weal and woe. 


WavTa yap avrat Ta Kat’ avOpwrrous 
éxayov Svémrecv.— AESCH. Hum. 930. 


Primitive daemons, it may be observed in passing, are apt to be gods of 
all work, later they differentiate off into black and white, friendly and 
hostile, and finally develop a complete departmentalism. 

One salient instance of the primitive dual character of the Erinyes is of 
special value because it is connected with a definite ritual practice. Just 
seven furlongs out of Megalopolis on the Messene road there was a sanctuary, 
Pausanias (vill. 34, 3) said, of certain goddesses (Oe@v fepov). Pausanias 
himself is evidently not sure who and what they are. ‘And they call both 
the goddesses themselves and the district round the sanctuary by the name 
of Maniae’ (Madnesses)—he suggests however that the name may be a ‘title 
of the Eumenides’; (doxety dé woe Pedy Tov Edpevidwv eotiv éarinrnows)— 
‘and they say that here Orestes went mad after the murder of his mother.’ 
He then describes a monument called the monument of Daktylos or Finger. 
To this I shall return later under the heading ‘Omphalos. ‘Here too,’ 
Pausanias says, ‘ there is a sanctuary to the Eumenides—they say that when 
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these goddesses were going to drive Orestes out of his senses they appeared 
to him black, but when he had bitten off his finger they appeared again to 
him as white, and he became sane at the sight, and thus tats pév évaiyicev 
aToTpéTOY TO pyViLa avTo@Y, Tais 5é €Bvce Tais Aevxais. We have no 
convenient word to render the difference between évijyicev and €Ouce but the 
distinction is important; évayifw is said of the ritual of dead heroes, and 
of chthonic divinities, the sacrifice is offered on or poured into the ground, 
it goes down—8Ovo strictly is confined to the ritual of the Olympian gods, the 
sacrifice is burnt, it goes up. Here the old ghosts have divided off into 
Maniae (1c. obviously Erinyes-Furics) and Eumenides, and the Eumenides 
side has got Olympianised. This is made the clearer by the last and most 
remarkable statement of Pausanias, ‘ Along with these (7.e. rats Nevxats) it 1s 
customary to sacrifice (@vev) to the Charites,’ z.e. practically the white side of 
the ghosts; the Eumenides are the same as the Charites, the givers of all 
increase. To examine in detail the cult of the Charites would take us too 
far; it may at first be somethingof a shock to find that the Charites are practically 
only the white beneficent side of the Erinyes, but this passes when we remember 
that at Orchomenos, the most ancient seat of their worship, where their 
images were mere crude stones, they were worshipped at night, and like all 
chthonic divinities with the offering of the honey cake. They were also a 
sort of Moirae; the lucky throw at dice was called Xaperes. 

The connection of the Moirae with the ghost Erinyes we have already 
noted. - Here again cultus came in to strengthen the argument by analogy of 
ritual between the Moirae, Semnae and Eumenides. Pausanias mentions 
at Titane (ii. 11 4), ‘a grove of evergreen oaks and a temple of the 
goddesses whom the Athenians call venerable (Semnae) and the Sicyonians 
name Eumenides (kindly). On one day every year they celebrate a festival 
in their honour at which they sacrifice a sheep with young, and pour libations 
of honey mixed with water and use flowers instead of wreaths,’ The sheep 
with young clearly points to the goddesses of fertility and the absence of 
wreaths is curiously paralleled in the cult of the Charites at Paros. Apollo- 
dorus p. 3, 15, 7, after telling the story of Minos and Androgeos, says 60ev étt 
kat dedpo ywpis avrA@y cal oteddvwv év Ildpp Ovovor tais Xdpiov. At 
Titane Pausanias goes on to tell us they perform the like ceremonies (€ovcdta 
dpaotv) at the altar of the Fates—it stands in the grove under the open sky. 
In this important passage we have the Semnae identified with the Eumenides 
and their ritual with that of the Moirae. This identity of ritual is paralleled 
by identity of function. When Prometheus is asked who guides the rudder 
of Fate he answers (Aesch. Prom. 515). 

Moitpar rpipopdor pvijpoves 7’ ’ Epivves. 
Nay more in the Eumenides they are the wadavyeveis Motpar (Hum. 172). 
Just in the same way the Kipes, the souls, are fates, and as such essentially 
dcxOddcae as in Hes. Theog. 217. 


\ U a 
xat Moipas xai Kijpas éyetveto vnAeotroivous, 

4 a 
Krw8e tre Adyeoiv te xai*Atpotrov, aire Bpotoict 
, aA r , 

yewvopevotar Sidodaw Every ayaOov Te KaKov TE 
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though with Hesiod, never too optimistic in his view, the Ki#pes incline to 
the black side (v. 211). 


Nv€ & érexe otuyepov te Mopov xai Kijpa pérauvav. 


The idea of a ghost, a double, a fate shadowing a man in his life and 
powerful to affect his descendants after death is common to many primitive 
peoples. It depends on the temper of the people whether the ghost is 
regarded as benevolent or malignant, white or black. The West African 
tribes according to Miss Kingsley have their Eumenides. ‘In almost all 
West African districts’ (West African Studies, p. 132) ‘is a class of spirits 
called “ the well-disposed ones” and this class is clearly differentiated from 
“them” the generic term for non-human spirits. These well-disposed ones 
are ancestors, and they do what they can to benefit their particular village or 
family Fetish, who is not a human spirit nor an ancestor. But the things 
given to ancestors are gifts not in the proper sense of the word sacrifices, for 
the well-disposed ones are not gods, even of the rank of a Sasabonsum or an 
Omburiri ’—here we seem to catch a god arrested in the process of making. 
The Erinyes of the West African are not angry ancestors, but the ghosts of 
enemies who are regarded as malevolent—‘ To insult or neglect’ the ‘ well- 
disposed ones,’ is rude and disreputable, but it will not bring on e.g. an outbreak 
of small pox. African missionarics have found that the nearest equivalent 
to the word God in our Scriptures is the word ‘ Mulungu’ the general native 
term for spirit. The spirit of the deceased man is called his Mulungu and 
all the offerings of the living are presented to such spirits of the dead. ‘It 
is here that we find the great centre of the native religion. The spirits of 
the dead are the gods of the living.” (Duff MacDonald, Africana, 1882, 
vol. I. p. 59). As regards the black and white Maniae Mr. Frazer says in his 
commentary (citing Callaway), ‘The Zulus believe that there are black spirits 
(Itongos) and white spirits; the black spirits cause disease and suffering, but 
the white spirits are beneficent. The Yakuts think that bad men after 
death become dark ghosts, but good men become bright ones.’ (Paus. viii. 
34, 3, Com.) 

I have long thought that in the white beneficent aspect of the Eumenides 
lies the explanation of the much disputed ‘white maidens. When the 
Gauls were approaching Delphi the oracle vouchsafed to the anxious 
inhabitants ran as follows: ‘I and the white maidens will care for these 
things.’ 


5] A Va A \ a g 
€uol peAXnoEL TAUTA Kal NEVKALS KOPals. 


It is generally hheld that the white maidens are Artemis and Athene, 
but this view only rests on the opinion of Diodorus (xxi. 9. 5). Surely it is 
far more probable that in a moment of extreme peril there should be a 
resurgence of the ancient deities of the place, deities half forgotten perhaps 
by the educated supreme always in the hearts of the vulgar. At Delphi 
there was no need and anyhow it was safer not to name the advwyuuor Beat. 

Baduess and blackness are synonymous. To-day we talk of a black story, 
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and the black man of the chimney still survives. Callimachos in his charming 
fashion tells us how Olympian mothers, when one of the baby goddesses was 
naughty, would call for a Cyclops to come, and Hermes blacked himself with 
coal and played the hobgoblin. 


& bé€ Swuatos €« puyatoo 
Epyetas ‘Eppeins orodin xexptpévos aO7. 
autixa THY KoUpHY poppnvacetar—Callim. Diun. 68. 


There is a splendid instance of the hero-bogey gone black in Pausanias 
vi. 6. 4. ‘O “Hpws as he appeared in his picture was ypoav te dervas pédras 
Kal 70 €lbos 8 astray és Ta pdrsoTa PoPepos, NUKoU de apmioyeto Séppa eaO7jta. 
This goes along with the growing feeling that dead heroes were apt to be 
hostile and their graves must be passed with precautions of silence lest they 
should be annoyed and show it. Hesychi. swb voc. epe(rrovas says: Tovs Npwas 
ovTw Aéyouvaty, Soxovat 5é KakwTiKod TivEs Elvat, 54a TOUTO Kal Ot TrapLOVTES 
Ta Np@a avyny Exovat py Te BrAABwot. Kai ot Oeoi Sé. Atoyuros Attvaia(c)s. 

At this point a word is necessary as to the etymology of the word Erinyes ; 
after what has been said it can scarcely be doubted that the account in 
Pausanias is correct. In discussing the Thelpusa cult of Demeter Erinys- 
Lusia (viii. 25. 4)—to which I shall return later—he says éwi rovT@ xat 
émiuxrynoes TH Oe@ yeyovact, TOD wnvipatos pev Evexa ’Epuvvs, 6tt To Oup@ 
ypjoOat xadovow épiwvew ot ‘Apxades. The contrast between the Erinys 
and Lusia of the Thelpusian cult is precisely the same as that between the 
Black and White Maniae of Megalopolis. Whatever be the precise etymology 
of Erinyes we are evidently in that primitive stage of things when the names 
of spirits and daemons are not names proper but attributive epithets. We 
are very near the West African to whom the spirits are ‘them,’ and ‘them’ 
may be kindly (KEumenides), angry (Erinyes), venerable (Semnae), grace- 
giving (Charites), awful (Potniac), mad ones (Maniac), vengeful (Praxidikae). 
We have not yet reached the point where personality is clearly outlined. 
Our imagination is so possessed by figures like the Olympian gods, sharply 
defined, real, actual, personal, that it is only by considerable mental effort that 
we realise the fact—all important for the study of mythology—that there are 
no gods at all, no objective facts; that what we are investigating are only con- 
ceptions of the human mind constantly shifting with every human mind that 
conceives them. Art which makes the image, literature crystallising attributes 
and functions, arrest and fix this shifting kaleidoscope. Until the coming of 
art and literature, and to some extent after, vavra pei. There is no greater 
bar to the understanding of mythology than our modern habit of clear 
analytic thought; the first necessity is that by an imaginative effort we 
should think back the zroAAd@ we have so sharply divided into the haze of the 
primitive ép. 

If the first step in the making of a god is the attribution of human 
quality, the attribution of sex will not tarry long. Mother-Earth is a 
conception too wide-spread to need comment. Father-Land is a late and 
monstrous patriarchalism. The Cretans, often true to primitive tradition, 
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still said wntpis, when the rest of Greece said watpis (4) 5é warpis Kat pntpis 
ws Kpires xadotor. Plut. an seni sit ger. resp. xvii... It is to M&é Ta that 
the Danaides appeal in their supreme peril. This point need not be 
laboured, but it is worth noting that the sex of the earth and of divinities 
connected with the earth, like the Eumenides, must have been confirmed by, 
if it did not originate in, the connection between women and agriculture in 
primitive days. Mr. Payne in his History of the New World (vol. ii. p. 7 and 8), 
observes that formerly women were the only industrial class; men were 
engaged in hunting, fishing, fighting. “Agriculture,” he says, “was originally 
based on the servitude of women. Primitive man refuses to interfere in 
agriculture; he thinks it magically dependent for success on woman and 
connected with child-bearing. ‘When the women plant maize,’ said the 
Indian to Gumilla, ‘the stalk produces two or three ears. Why? Because 
women know how to produce children. They only know how to plant the corn 
so as to ensure its germinating. Then let them plant it; they know more 
than we know’.” Thus it is easy to sce how the Eumenides-Erinyes, spirits of 
fertility or sterility, came to be regarded as daughters of mother earth, 
whereas it is hard to conceive of any state of society so matriarchalised as to 
make its avengers of blood of the female sex. Aeschylus, who is anxious not 
to allow the fertility aspect of the Eumenides to appear prematurely, makes 
them, when formally questioned by Athene, say they are daughters of Night, 


nuets yap éopev Nuxtos alavns téxva (Eum. 416), 


but Hesiod (Theog. 184) long before made them daughters of Earth. 
Sophocles compromises; with him they are [95 te nal Sxorov xopat. 
(Oced. Col. 40.) 

I have noted already the dualism of black and white, curse and blessing ; 
it 18 curious to see how this other anthropomorphic dualism of mother and 
daughter fits in with it. When it comes to dividing up functions between 
mother and daughter, the daughter gets the stern side, the maiden is 
naturally a little farouche. This Aeschylus turns to admirable polemical 
account in his catdmtuotot xopat. 

At this point the full significance of C. O. Miiller’s statement becomes 
apparent, z.c. that the Erinyes were neither more nor less than a particular 
form of the great goddesses who rule the earth and the lower world, te. 
Demeter and Kore. This statement inverted would be, to my mind, a just 
presentment of the order of development. Demeter and Kore, mother and maid, 
are perfectly anthropomorphised, idealised forms of those vague apparitions, 
the earth and the spirits of the earth. In this connection it must never be 
forgotten that Demeter herself is also Erinys, also Melaina, the earth 
goddess, as well as the earth spirits has the black as well as white aspect, 
though in later days the dark side of the functions went over to Kore. I do not 
dwell on the cult of Demeter Erinys, for its importance has been abundantly 
emphasised by all writers from C, O. Miiller downwards. And not only were 
the Erinyes forms of Demeter, but the dead, Plutarch says, were in old days 
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called by the Athenians Demeter’s people, «cal tovs vexpovs "AOnvaior 
Anyuntpelous wvopalov To wadacov (Plut. de fac. in orb. lun., 28, p. 943). 

In order clearly to establish the double black and white aspect of the 
earth spirits, I have passed rather prematurely on to their complete anthropo- 
morphic development, and must go back to the proposition of the 6th clause, 
z.e. that the form in which these local genii were at first embodied was that 
of snakes. 

This snake form brings together the views of C. O. Miiller and Rohde ; 
it is a connecting link between ancestral ghosts and earth genil, and it is 
strange that neither of these writers perceived what would have been his 
strongest argument. 

To say that in their primary form the Erinyes were thought of as 
embodied in snakes may seem at first sight so startling that it may be well to 
call attention at the outset to the fact that the idea is no wise foreign to the 
tragedians. 

When Clytemnestra hears the snoring of the Furies how does she 
name them ? 

“Tarvos moves TE KUpLoL TUYwWpLOTAaL 
Aewwis Spaxaivns éEexnpavay pévos. 


Travail and sleep, chartered conspirators, 
Have spent the fell rage of the dragoness (v. 126). 


Of course it is possible to say that she uses the term dpdxavva ‘ poetically ’ 
for a monster, but the fact remains that she calls the chorus a dragoness, when 
she might quite naturally have called them hounds, as indeed in the next lines 
She frankly proceeds to do. It would really have been more ‘ poetical’ to 
preserve the-metaphor intact. The passage does not stand alone. To Euripides 
also a Fury is a dpdxauwa., 


Tlvvddn Sé80pxas tyvd_e ; tHvde 8 ovy opas 
“Audou Spdxaivay, > pe BovrAeTat Kraveiv 
dewvais eyidvais ets eu’ €otopwpern ; (Lph. Taur. 286 f.) 


Here it may perhaps be urged that the conception is borrowed from Aeschylus, 
but the stage Furies of Aeschylus were certainly not dpaxatvat and also the 
“A.dov Spdxauva confuses the effect of the Sewai éyiSvat that follow. In the 
Orestes also (v. 256) the Furies are Spaxovtwdets xopas and it is surely putting 
a strain on language to say this means they have snakes in their hands 
or hair. But the crowning literary illustration on this point is Clytemnestra’s 
dream in the Choephoro. Clytemnestra dreams that she gives birth to and 
suckles a snake, Dr. Verrall has pointed out (v. 39-41 and 925-927) that 
the snake was the regular symbol of things subterranean and especially of the 
grave, and he conjectures that the snake was presented to the minds of the 
audience by the ‘visible grave of Agamemnon, which would presumably be 
marked as a tomb in the usual way.’ This is most true and absolutely 
essential to the understanding of the play, in fact its keynote, but the snake 
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is more than the symbol of the dead, it is the vehicle of the Erinys, and the 
Krinys is Orestes, (v. 547) : 
exdpaxovTwbeis 8 éya 
KTELYW VLD, 


not merely ‘deadly as a serpent, but as a ‘serpent Erinys.’ The meaning is 
obscured to us in two ways; conventionally and traditionally we have come to 
regard the Erinyes as the pursuers of Orestes, whereas here he, as Erinys, 
pursues. Moreover the Erinyes are naturally as we have seen female; here by 
command of the patriarchal Apollo comes the male Erinys. The Erinys 
was a snake and also as we have abundantly seen a Fate; it is only 
when the two notions are firmly grasped that the full meaning of Orestes’ 
words appear. Clytemnestra cries for mercy in vain (v. 925): 


qatpos yap ataa Trovde cupilet popor. 
Nay, for my father’s fate hisses thy death. 


The snake form of the Erinys comes out more clearly perhaps in art 
than in literature. Snakes of course, as the conventional decoration of either 
TUuBos or aTHAn, abound on vase paintings; good examples are the tuuSos of 
Patroklos (Brit. Mus. Cat. B 239), and the or7X7 in the funeral scene on the 
kantharos in the Bibliotheque Nationale (Miliet-Giraudon, 38). Both or7An 
and tupBos are painted white, the snake being black; the white is 
probably in a sense prophylactic to warn the passer-by that the place was 
taboo. More instructive for our purpose are the instances in which a live 
snake or snakes issue out of the ruszPos to protect it from desecration or to 
receive offerings made by the survivors. On a white lekythos at Athens 
(Jahrbuch, 1891, Taf. 4) we have a case in point. From a white grave tumulus, 
a Bwpoerdns Tados, issue forth two large angry-looking snakes ; they are about 
to pursue a youth who flies away in fright. He has no doubt accidentally or 
intentionally violated the tomb, and they are the avenging Erinyes. In a case 
like this we might share the doubt of Aeneas, but in the next instance the 
Erinys’ aspect is beyond doubt. 

On a Tyrrhenian amphora in the Bourguignon Coll., Gate Fig. 1 
(Jahrbuch, 1893, p. 93), we have a curious and very interesting representation 
of the slaying of Polyxena. Lying absolutely over the very tomb of Achilles 
is the body of Polyxena, her blood just shed on the altar-tomb by 
Neoptolemos; the tomb is oudaroecdys, and even has the covering network of 
fillets. To this point I shall return later; for the present the important 
point is, that out of the rupBos arises a great live snake. Obviously the idea 
is that the ghost of Achilles in snake form rises up, an Erinys, asking and 
receiving the atoning blood. But even in this vase there is the incipient 
confusion, or rather blending of ideas, for Neoptolemos flies affrighted—the 
snake is the offended genius loct as well as the satisfied hero-ghost. Here is 
indeed mythology in the making, the notion shifts and flickers. Hither the 
snake is the actual vehicle of the ghost of the dead man, 7s the dead man; or 
he is the guardian, the familiar spirit of the dead man, the famulus as in the 
account of Scipio’s grave (Plin. N.H. xvi. 85): subest specus, in quo manes 
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ejus custodire draco traditur ; or he is merely the earth daemon: nullus locus 
sine genio est qui per anguem plerumque ostenditur (Serv. ad. Verg. Aen. 
v. 85). The snake is “js rais, native child of the earth as opposed to the 
horse, the enemy and stranger ; so was the portent explained that appeared to 
Croesus (Herod i. 78). Of these conceptions the genius loci is most familiar 
to us, appearing constantly as it does in Latin poets, but the idea of the 
serpent as the vehicle of the hero is thoroughly Greek, and belongs to the 
stratum of of maXacod obscured to us by Homer—oi tradaioi padiota Tov 
Caowv tov Spaxovta Tois ipwor cvvmxeiwaay (Plut. Cleom. 39). When the 
people saw the great snake winding round the impaled body of Cleomenes 
they knew that he was a hero, Again, the scholiast on the Plutus of Aristo- 
phanes (v. 733) says Kowd@s pev Kal Tots adXoLs pwor Spaxovtes TapeTievto 
éEaipétws 5 TO ’AokAnmi@. Perhaps, most instructive of all is the expres- 


Fie, 1.—PartT OF DESIGN FROM BOURGUIGNON AMPHORA, 


sion Photius records, the ‘speckled hero’ (Photius, Zezx. s.v.) pws motiros 
—61a TO Tovs Sets TrotkiNous GvTas Tpwas Kareicbar. 

As in the case of the ghost-Erinyes, so here we are not without savage 
analogies. At Blantyre, in East Central Africa, ‘a spirit often appears as a 
serpent. When a man kills a serpent thus belonging to a spirit he goes and 
makes an apology to the offended god, saying “ please, I did not know it was 
your serpent.”’ Here the serpent is perhaps rather the familiar of the god, 
but if a dead man wants to frighten his wife he is apt to present himself in 
the form of a serpent. Ghost and god are not far asunder (Africana, Duff- 
MacDonald, 1882, Vol. I. p. 63). Again (p. 161), it is noted of the Gallas, an 
African tribe, that they have no idols, but revere sacred objects and animals, 
serpents especially being sacred. One variety of snake they regard as having 
been the mother of the human family. 


iaiti saa 
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M. Henry Jumod, in his interesting account of the Barongas (Les 
Barongas, p. 396), notes that among this people the snake is regarded as a 
sort of incarnation of an ancestor, and is somewhat dreaded, but never 
worshipped. A native, pursuing a snake that had got into the kitchen of a 
missionary station, accidentally set the building on fire. All the neighbours 
exclaimed that the fire was due to the snake, and the snake was the chiko- 
nembo or ghost of a man who was buried close at hand, and who had come 
out of the earth to avenge himself. M. Jumod adds cautiously : ‘Que les 
reptiles du bois sacré et les petits serpents bleus soient envisagés comme des 
incarnations temporaines des chiko nembo c’est probable. . . . De cette con- 
statation 4 la supposition que ces animaux sont des messagers ou des incarna- 
tions transitoires des Dieux il n’y a qu’un pas. Mais jamais ils n’ont pas songé 
4 adorer un serpent.’ This is clear from the fact that a free thinker among 
them will occasionally kill a serpent because he is bored by the too frequent 
reappearance of his ancestor, and as he kills it will say, ‘Come, now, we have 
had enough of you.’ 

It is only necessary to recall the frequent mythological appearance of the 
hero as snake, e.g. Erichthonios and Kychreus, and perhaps most noticeable of 
all the case of Sosipolis, the child who turned into a snake (P. vi. 20, 218). 
Sosipolis had a sanctuary where the snake disappeared into the ground— 
he also had the offering of the honey-cake and water for libation, the Aourpoy 
and the veprépots pecdtypata. To the modern Greek peasant his child till 
baptized is a SpaxovAa, and no doubt in danger of disappearing in that form ; 
the line between animal and human is no wise clearly drawn. As every one 
knows, the Erinyes in their conventional art-form from the fifth century B.c. 
downwards are represented as maidens brandishing snakes in their hands. 
It was this fact that gave me the clue to the primary snake form of the 
Erinyes. A god or goddess is apt to hold in his hand or keep by his side 
the animal form he has outgrown. 

But it may fairly be asked, can the connecting link in the chain be 
shown? We have the complete anthropomorphic form and we have the snake 
form ; can the transition stage be shown, the customary halfway house of half- 
human, half-animal form? Erichthonios of course, the snake child, became 
half-snake, half-man. Cecrops appears on many a monument as the snake- 
tailed hero. Malevolent monsters like the Echidna, Typhon and the like 
are snake-tailed, so in late art are the earth-born giants. But all these are 
somewhat remote analogies. Have we any snake-tailed women genii of the 
earth, of fertility or sterility, that we can fairly adduce? A recently pub- 
lished vase (Bohlau, ‘Schlangenleibige Nymphen,’ Philolog. LVII. NF xi. 1) 
supplies the missing link. One side of the design is reproduced in Fig. 2. 
As Dr. Bohlau has pointed out,! the two sides of the vase are definitely con- 


1 I venture to differ from Dr. Béhlau on one agricultural purposes. On a vase published by 
small but important detail. The object carried Salzmann (Necropole, Pl. 54, Figs 2 and 3) a 
on the right arm of one of the snake-enymphs sower who follows a team of oxen ploughing 
is, I believe, not a shield but a basket of the holds on his arm a basket precisely similar. It 
shape ordinarily in use among the Greeks for evidently holds the seed he is scattering. 
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trasted. On the one side we have the destroyers of the vine, the goats, on 
the other its nurturers, snake-bodied nymphs, veritable Eumenides. The 
vase is specially important because our modern minds, haunted by the 
tradition of the malevolent ‘ old serpent,’ have some difficulty in realizing the 
snake as the good genius. These kindly grape-gathering, flute-playing, 
snake-nymphs give us a picture of peace and plenty and beneficence not easily 
forgotten, they are veritable snake-Charites, a cup might fitly be reserved for 
them at the banquet; they are dpaxovtwders kopar meet to be daughters of 
Ophion and Eurynome, the fish-tailed goddess whose sanctuary in Phigaleia 
was a@ytov €x tmraXatov ! (Paus. viii. 41. 6, Hes. Theog. 908). 

Own daughters to the dpaxovtwéders xopar of the vase are the kindly 
Eumenides of the well-known Argos relief (Afitth. d. Inst. Ath. iv. 176, Roscher, 


Fig, 2.—SERPENT-BODIED NYMPHS. 
(Philologus, N.F. xi.) 


Lex. 1330). In the one hand they hold flowers, in the other snakes—there is 
‘nothing terrible’ in their aspect ; they are gracious to the man and woman 
who approach as suppliants—the snake is not the weapon of terror but 
merely the symbol, as the flowers are, of the fertility of the earth. It was only 
when the meaning of the snake was obscured that it became a terror. 

The Argos Eumenides relief belongs to the well-known type or the 
trinity of female goddesses which have long presented a somewhat confused 
problem to archaeologists. Familiar examples of this type are the Thasos 
relief where on one side are Apollo and three Nymphs, on the other Hermes 


1 For a remarkable parallel to Eurynome see food, She had the body of a fish surmounted 
Mr. E. J. Payne (History uf the New World, by a rude human head. Her worship could 
vol. i. p. 453). The female Dagon or Oceanus’ only be abolished by the substitution of an 
of the New World was the goddess of a lake image of the Virgin. At no great distance was 
worshipped as mamacota or mother-water, worshipped also another embodiment of the 
because she furnished the nation with fish for lake, a figure enwreathed by serpents. 
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and three Charites (Rayet, Monuments de lArt Antique; Bas-reliefs de 
Thasos). But for the inscription Charites and Nymphs would be indistinguish- 
able. In the Megara relief, at Berlin (Mythology and Mon. of Athens, 
p. 546, Fig. 8.), Hermes leads three dancing women in the cave of Pan ; 
discussion is endless as to whether they are Nymphs, Charites, Cecropidae or 
Horae. Where there is no inscription, the question is best left unresolved. 
All are the same at bottom, ae. they are three copa. Nymph is nothing but 
marriageable maiden, and Charites is but one of the many «Andoves ér@vupor : 
ExadoTny THY HALKLaY AUT@V GUY@VUmOY TroLncagbat Dew Kai KaXégaL THY pEV 
ayauov Kopny, tnv 5€ mpos avdpa dSedouévnv Nvpdny, thy dé réxva yevyn- 
capéevnv Mnrépa, thy b€ maida éx« raldwy éeridodcay cata tHhv Awpixny 
Suddextov Maiavy » cvpdwvov eivar td Kal tods ypnopovs év Awdmvn 
kai Aedrdois SnrodcOat di1a yuvarros 
(Iambl. Vit. Pyth. 56). The passage 
is notable not for the purpose of 
evidencing, as Pythagoras intended, 
the piety of woman, but as showing 
that attention is already drawn to the 
anthropomorphic habit of reflecting, in 
the names of the gods, the various 
human relationships of their worship- 
pers; at bottom these Horae, Nymphae, 
Charites, Eumenides are nothing but 
Kopac maidens. In this connection the 
relief given in Fig, 3 from the collection 
Tyszkiewicz is instructive. The in- 
scription runs: Ywrlas Képas—with 
avé@nxe understood—Sotias dedicated 
the Kopac. We have the three familiar 
maidens with fruit and flowers, as yet 
Fia 3.—VorTIvVE RELIEF, CoLL. TYSZKIEWICZ. unadorned by any KANdOvES eT @vUpoL 
(Frohner, Pl. XVI.) —we have as it were the root idea 
from which the anthropomorphic form 
of Charites, Horae, Cecropidae, Nymphae, Eumenides, Semnae sprang. In 
discussing the origin of the myth of the Judgment of Paris I long ago tried 
to show (J.H.S. 1886, p. 217) that the rival goddesses Hera, Athene, and 
Aphrodite were only the three Charites or gift-givers at strife—they are 
the vague «dpa: completely differentiated and departmentalized, but art 
represents them frequently without distinctive attributes (see J.H.S, loc. cit. 
Plate LXX.). 

It may well be asked: why the trinity? If plurality began in Mother 
and Daughter, Demeter and Kore, why not mere duality? I am not sure 
that I can answer the question. Something was due no doubt to the artistic 
convenience of three; three makes a good group. The number was not 
canonical in early days, witness the constant discussion about the number of 
the Horae; possibly also when the Mother and Daughter had become 
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thoroughly two there was a natural tendency to give to the new-made 
couple a mother, and thus create a trinity. It is curious that in the ancient 
Greek world the male trinity is wholly absent. Possibly also the seasons, 
first two and then three, added strength to 
the notion. I would make a final sugges- 
tion. In the curious Boeotian relief vase, 
‘Apy. Ed. 1892, wiv. 9, we have the great 
Earth mother, the wotvia Onpav, figured 
with two women supporters, one at either 
side. It does not seem necessary to suppose 
they are di nixi. This looks like the origin 
of the trinity, which must have been origin- 
ally not 3 but 142. 

We have now to return to the Argos 
relief. We have reached the anthropomor- 
phic form of the Erinys ; the snake remains, 
but only as an attribute, held in the hand. 
This is perhaps the best place in which to 
note some other elements that contributed 
to the formation of the art type of the  Fyo, 4.—Drsian From PROTHESIS 
Erinys. VASE. 

The first element to be noted is the 
eidwdov. The primitive inhabitant of Greece, whom for convenience sake we 
call Pelasgian, buried his dead and thought of the dead hero as a snake- 
genius dwelling in the ground. The Achaean of Homer burned his dead 
and believed that nothing remained except the dim and strengthless ghost, 
the é&dwrov. The cidwrov was a little 
winged fluttering thing—a feeble oxca 
of the living man. The two forms are 
admirably seen and contaminated in 
the design of an archaic prothesis vase, 
Fig. 4 (Ath. Mitth., xvi. 379); in a 
grave tumulus are seen a large curled 
) ,p snake, and above him four fluttering 
eléwra. Similar little winged figures 

NY are figured on the remarkable lekythos 

) | in the Jena Museum (Schadow, Line 
fe) “ry ( Attische Grablekythos, Jena, 1897), 
where the winged souls, or «pes, are 
issuing from and returning to a large 

Fic. 5.—From B.F. AMPHORA. sepulchral pithos. This winged type 

(Passerius, Pict. Etrusc. iii. 297). of the soul, this Homeric efddAor, 

contributed, I have no doubt, to supply 

the Erinyes with wings. Further, when the Homeric imagination had 

transformed the Erinys from an angry ghost into a messenger of justice, 

wings were doubly necessary. A winged form was not far to seek. The 
Q 2 
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Gorgon type was ready to hand, and suited admirably the bogey nature 
of the angry ghost. Such a form we have in Fig. 5 from a_black- 
figured amphora in the Museo Gregoriano of the Vatican. The instance is 
the more instructive, as the artist does not entirely trust the Erinys type he 
has adopted. That his meaning may not miscarry he adds the original 
Hrinys, i.e. the snake. 

In the later Erinys form, 7.e. the typical ‘ Fury’ of Hades in short chiton 
and hunting boots, another element enters of unmistakable import, 7.e. the 
art-type of the goddess Artemis—the huntress par excellence. As soon as the 
Krinyes develop out of ghosts into avengers the element of pursuit comes in, 
they lose their double aspect and become all vindictive ; they are no longer 
dpaxaivat but Kvves. 


v , a 4 + of 
évap dta@xets Onpa, Krayyavets 8 arrep 
4 / Ld > » \ , 
KU@Y LépluVvaY oVTTOT ExdLTT@Y Tovov (Hum. 131). 


In late vases which depict the scene of Orestes and the Erinyes, e.g. the 
krater of the Louvre (Baumeister, Denkmd/er, 11. Fig. 13814) the dress of the 
Erinyes and that of Artemis is 
identical, save that Artemis 
carries her bow and quiver 
and two lances. This vase, 
it may be noted, is interesting 
also from the fact that one of 
the Erinyes is actually rising 
out of the ground, only visible 
from the breast upwards, just 
like the figure of Gaia. The 
final form of the Fury on 

Fic. 6.—MAENAD (?). Lower Italy Hades-vases is 
(Rosenberg, Die Erinyen.) simply that of a malevolent 
Artemis. 

The red-figured vase in Fig. 6 is of importance in respect to the 
question of art type. It is figured by Rosenberg (Die Hrinyen, frontispiece) 
and interpreted by him as an Erinys. I incline to think, from the amplitude 
of the drapery, that the figure more likely represents a Maenad. The doubt 
is more instructive than any certainty. Maenads in mythology and Erinyes 
are only differentiations of the same fundamental idea. In fact the Maenads 
are Maniae, earth-born ministrants of Ge, and they hold her snakes, and like 
the Maniae in later days they are addressed as dogs. 


Mauwdéa Ouidda hoiBdda Avoodda, (Timoth. Frg. 1.) 
ite, Ooal AVaans Kves, it’ eis Gpos. (Eurip. Bacch. 975.) 
I return to the snake-form. The snake-Erinys is only one aspect of a 
cultus of earth divinities once widespread in primitive Greece. Half a 


century ago Gerhard, with an insight extraordinary for his time, divined 
that practically nearly all the women goddesses of Greece are but modi- 
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fications of one primitive goddess—Mother Earth.1. He says (Ueber Metroon 
unt Goettermuttcr, 1849, p. 103): ‘Nicht nur fiir Dia Dione, fiir Ilithyia und 
Theia, Themis und Artemis, Tyche und Praxidike, Chryse und Basilcia, 
sondern auch fiir Demeter und Kora, Aphrodite und Hestia, Hera und 
Athene liisst, wenn wir nicht irren, diese Behauptung bis zu dem Grad sich 
durchfiihren, dass wir in allen diesen Gotterinen nur wechselnde Namen und 
Auffassungen einer und desselben hellenisirten der Giia gleichgeltenden 
Erd- und Schoépfungsgétten zu erkennen haben. . . . Von iiberwicgendster 
Anwendung ist zur Seite der Gottermutter das Schlangen-symbol, es findet 
sich fast allen den Gottinen beigesellt die wir als 6rtlich wechselnde Aus- 
driicke jener urspriinglichen Gottereinheit erkannten, namentlich der thes- 
salischen und italischen Here, der kekropischen Pallas, der eleusinischen 
Demeter.’ It is strange that a conception so fertile, so illuminating, should 
have lain barren so long, obscured and paralysed by half a century of sun 
and moon myths, I only push Gerhard’s argument a step further when 
I urge that the snake was not merely the symbol of the primitive earth 
daemon, but her actual supposed vehicle. Athene the maiden of Athens 
is but the anthropomorphised otcoupos oges who dwelt beneath her shield, 
she is the potpa of her city, and in the city’s extremity she refuses to eat 
her honey-cake. Cecrops the serpent king is caught half-way in his trans- 
formation. We are so accustomed to the lifeless attributive snake of e.. the 
chryselephantine Athene that we forget the live snake of the Acropolis. The 
design on a lekythos (Benndorf, Gr. and Sic. Vas. 51,1; Roscher, Lea. 11. 
979) recalls the live snake in drastic fashion. Kassandra takes refuge at the 
xoanon of Athene. Athene is represented in the usual (Promachios) fashion, 
on her shield a snake. But not only has she a painted snake on her shield, 
a great live snake—a veritable Erinys—darts forth from her altar with 
open jaws to attack Ajax. In like manner, when Philoctetes profanes the 
sanctuary of Chryse, the vase-painter (Baumeister, Fig. 1479) represents 
the snake that has bitten him returning complacently to the altar at the 
feet of the goddess. It is no accidental snake bite, it is the Erinys of the 
goddess—i is the goddess again, the otxoupos ods. 


\ ‘ a“ 7@) WM b U 4 
gv yap vocets TOS adyos ex Oelas TUYNS 
Xpvons weracGeis HvAaKos Os Tov dxadug7 
onkoyv durddoce: Kovdtos olxovpwv Odts. 


(Sopu. Philoct. 1325). 


The two snakes who slew the sons of Laocoon were assuredly the 
Erinyes sent forth by Athene—not originally by Apollo. When they had 
done their work they disappeared below the earth, dudw aiotwOnoav vio 
ova (Q. Smyrn. 12, 480). They were important snakes with special names 


1 Since I wrote the above an interesting re- scribed Ta Mavrapéra Kaivets MeBovveros. It is 
presentation of the Earth Mother has come to now in the museum at Constantinople. Joubin, 
light at Zarkos (Thessaly). It isa female bust Rev. Arch. xxxiv. 329, Pl. XII. 
with long heavy hair, and the pedestal is in- 
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of their own, Porkis and Chariboia, as the scholiast on Lycophron tells us 
(ad Alex. 347). In like manner the snakes who attempt to slay the infant 
Heracles are the vehicles of Hera. 

Again in the case of Demeter. She became so highly humanized that 
the snake at Eleusis is well nigh forgotten, at least as an object of cultus. 
But a ceremony in which the snake glided into the bosom of the initiated, 
was an integral part of the mysteries (8séAxeTae TOD KoATrOU THY TEeAoULEVOY).} 
On a Roman relief in the Uffizi (Overbeck, Kunst. Myth. Taf. xvi. 2) near the 
fivure of the seated Demeter a sckos is represented, from which emerges a 
huge snake, and on one of the Campana reliefs representing a cultus scene at 
Eleusis a worshipper is represented caressing the snake in the bosom of 
Demeter (op. cié. xvi. 10). Of course, as anthropomorphism prevailed, the 
snake became merely the dudérondos of the goddess. Strabo (393) says, ag’ 
od Se cat Kuypeidns ddus dv dno ‘Haoiodos tpadévta bro Kuypéws éfeda- 
Ojvat, vrrobeEacOas 5é avtov Thy Anpuntpa ets ’EXevoiva nai yevérOat tavtns 
auditovov. <Aclian, in his De Natura Animalium (xi. 2), gives us an 
important, and, for our purpose, most interesting account of snake worship 
in Epirus. The passage is so instructive it must be cited in full. ‘@vouce 
dé Kal adXdws of Hrretpwtat to ArroAdNwvt Kai avtol Kal wav cov Tav Eevav 
EmltOnuov €oTt, Kal TOUT HON THY peylaTHY EopTHY ayoucL mLas Huépas TOU 
ETOUS TELVIY TE Kal weyadompeTrn. “Kote 5é averov TH Dew adoos, Kai exes 
KUKA@ eptBorov, Kal Evdov etal Spaxovtes, Tov Geod AOupwa ovTot ye. 
“H toivuy tdpeca yupvn mapOévos maperor povn Kai tpopny Tots Spaxovar 
xouitet, Aéyovtas 8€ dpa vao tev "Hrrepwrav éxyovor tov év Aerdois 
TIvdwvos civar. ‘Kav peév ovv ottot rrapenOodcav thy tépecay mpoonvas 
Oedowvtat Kai tas Tpodas mpoOvpws AadBwow evOeviay Te wrodndodv 
OmoXoyouvTat Kai ETOS avocov, éav dé exrAnEwot péev auTnv, pn AGBwor Se 
Goa opéeyet petdiypata, TadvavTia TwY Mpoeipnuévwy pavTevovta. Here 
we have a sacred snake, not slain as at Delphi, but taken on peaceably 
as the a@uppa of Apollo. The snake has a maiden for a_ priestess, 
the omen is by food, as in the case of the otxoupds égis of Athene 
Parthenos. Most interesting of all, for the moment, is the fact that 
the nation of Epirus recognized the kinship between their own sacred 
snake and that at Delphi. So that here we have suggested exactly 
what the argument most wants, 7.c. the snake form of the Erinys, the earth 
goddess at Delphi. The truth has long been disguised by the fact, that, 
probably at the coming of Apollo, the Delphic snake changed from female to 
male, possibly that Apollo might have a foeman more ‘worthy of his steel,’ 
but the dd¢is ys traits, the ancient mantic serpent, Gaia’s vehicle, would 
doubtless at the outset be female. The Homeric hymn (v. 300) has dpaxauva, 
Euripides (ph. 7. 1245) has vrotatNovwros otywiros Spaxwv. The snake was 
doubtless, as in Epirus, the actual original oracle-giver, later it became 
merely the guardian. Apollodorus (i. 4, 1, 2) says, os 5& 0 dpovpdy ro 
pavretov [lv@wv odis éexwrtvev avrov (’ArodAXNwva) wapenOeiv eri To Yaoua, 


1 For classical references on the snake in the mysteries, v. Dieterich, Abraxas, pp. 114 and 149, 
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TOUTOY aveXw@y TO PavTEloy TrapadapBaver, and Pausanias (x. 6, 6) says of 
the Python éi te pavteip pvrAaxa Ure Tips Tera Oar. 

The existence of snake-worship is further most clearly shown by the 
festival of the Stepterion (or Septerion).! Mr. Frazer (Pausanias iii. p. 55) 
has clearly shown that the legend of the purification of Apollo for the 
slaying of the Python and the ceremony out of which it arose ‘carry us back 
to the days of primitive Greek savagery when the killing of certain animals 
was supposed to need expiation and the slayer was deemed unclean until he 
had performed some purificatory or expiatory rite. He cites a striking 
parallel among modern savages. In Dahomey if a man has killed a fetish 
snake he is shut up in a hut of dry faggots thatched with grass; to this fire 
is set, and the culprit must escape as best he may to running water. It 
seems to me probable that not only the occasional accidental murder of a 
sacred snake would be atoned for but, as the Septerion festival was a regular 
one, the priest who slew a snake for sacrifice might, as in the case of the 
Bouphonia, have to atone for this legalised murder. We have no actual 
record of a snake-sacrifice at Delphi, but in the Orphic Lithika, a treatise 
abounding in records of ancient custom and ritual, there is a curious and 
detailed account of the sacrifice of snakes for mantic purposes. A mantic 
stone is melted and snakes are allured by its smell, the snake that comes 
nearest to the fire is seized by three boys in white vestments and cut into 
nine portions (Orph. Lith. 687). 


Tov O€ Stapereioti Sailery evvéa poipas, 
Tpels ev emexAnley tavdepKeos nEALOLO, 
tpets & étépas yains épi8wrov AaoBorTeipns, 
tpets S€ Oeomrpomrins troAvismovos ayrevoToto: 


where the portion for earth, and the mantic intent are germane to the cultus 
at Delphi. 

It is important for our purpose to note that the myth of the slaying of 
the snake, which we are accustomed to think of as exclusively Delphic, was 
wide-spread in Greece. Wherever Apollo in the Achaean religion pre- 
vailed, there the serpent becomes a monster to be slain; the name varies, but 
the substance is the same. At Thebes we have Kadmos slaying the dragon 
who guards the well ; at Nemea, we have the guardian snake slain by the 
Seven. On the other hand, in places where Achaean influence never pre- 
dominated, ¢.g. in Pelasgian Athens, the snake remains the tutelary divinity 
of the place. The Thebes and Haliartos legend is especially instructive 
because it brings the snake and the Erinys again into such close connection. 


1 Mr. Frazer points out (ad loc.) that the 
MSS. of Plutarch have uniformly the reading 
Stepterion, and that the form Septerion adopted 
by Mommsen and others occurs only in Hesy- 
chius (sub voc.). Hesychius explains the differ- 
ence as ‘«xd@apots &xOvors.’ I believe Hesychius 
to be right as to the meaning, possibly wrong 
as to the form, and I hazard the conjecture that 


the Stepterion was a festival of purification and 
expiation and as such connected with the 
enigmatic orépy and orépew in Aesch. Chocph, 
94, Soph. Ant, 431, El. 52, 458 (v. Dr. Verrall, 
ad Aesch. Choeph. 93). The explanation of the 
Stepterion as a Crown Festival rests only on 
Aclian. 
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When we ask the origin or the parentage of the snake that Kadmos slew 
the answer is clear: éyeyoves 0 Spaxwv é€& “Apews xai Tirdaaans 'Epevvos, 
(Schol. Soph. Ant. 126) child of Earth, earth-born daemon, for Ge and Erinys 
are only two forms of each other, ézesd)ep ex Tis cat “Apews o Spaxwv iv 
(Dindorf, iii. 255, 14). Tilphossa and Delphousa! are obviousiy the same and 
to them we must add the Arcadian Thelpusa, haunt of Demeter-Erinys. An 
ordeal-well guarded by a snake, haunted by a ghost-Erinys—these are the 
furniture of Gaia’s cult. 

This snake-cultus was overlaid by Achaean Homeric conceptions of 
widely different origin and import, but though obscured it never died 
out. The ’Aya@cs Aaiuwy never lost his snake form; it did not escape 
the commentators that he was practically the same as the Latin local 
snake-genius—gaudet tectis ut sunt dyaOolt Sa/poves quos Latini Genios 
vocant (Serv. ad Verg. Geo. ili. 417). The Aaiwwv ’Ayaos was wor- 
shipped at Lebadea (P. ix. 39, 4) along with ’Aya0y Tuoyn. A man 
who would consult the ancient oracle of Trophonios had to dwell in 
the joint otxnwa of the two divinities and there purify himself; after 
consulting the oracle he was brought back to the same sanctuary. 
Hesychius tells us that Agathe Tyche was both Nemesis and Themis. 
Nemesis and Themis are but by-forms of the Earth goddess. Both ’Ayados 
Aaipor and ’Ayadn Tuyn are primarily ghost-fates, ancestors appearing iu 
snake form, only Erinyes under another aspect with the good-fate side more 
emphasized (v. Rohde, Psyche, p. 282 and-Gerhard, Ueber Agathodaemon 
und Bona Dea). Tyche like Gaia develops into a matronly Kourotrophos 
type. The ‘cistophoroi’ coins of Asia Minor with their constantly recurring 
type of the snake issuing from the cista sufficiently prove the survival of 
snake-cultus in Asia Minor; the snakes of Asklepios were everywhere the 
actual vehicle of the god. Perhaps the most remarkable testimony to the 
tenacity of the cult is the existence in Christian days of the sect of the 
Ophites, lineal descendants of the Pelasgian snake worshippers of primitive 
times. We owe it to the rancour of the Christian fathers that an account of 
their singular and no doubt primitive ritual has come down to us. The 
account of Epiphanios is worth citing in full (Epiphan. Haeres, xxxvil.5): €yovar 
yap puces opuy Tpépovtes €v KioTn Tiwi Sv mpos 7H @pay Tay avTov 
pLuoTnpiwy Tov pwdeov mpoohépovtes nal otiBalovres ert Tpametns dpTous, 
mpoxanovvrat Tov opuv. avorxGevros 6€ TOU podeod Tpoeict,.. .KQL...0 
Opis...averow ri THY TpaTrelay Kal éverdeitat Tois Aptos Kal TavTHY paciv 
elvat TeAXeLay Ovoliay. SOev Kai ws ao TLvOS AKNKOa Ov povoY KAMaL TOUS 
aptous év ols 6 avtos ddis eiANOn Kai émidid0acey Tois NauBdvovaty adda 
Kat Exaotos domdtera Tov dduv éx otopatos. That the doctrine of the 
Ophites was no new invention but directly traditional from ancient days is 
expressly stated by Hippolytus (v. 20, cited by Dieterich, Abraxas, p. 150 and 
note); he says of a sect of Ophites gore S€ adtois 7) waca Si5acKadia Tov 


* Mr. R. A. Neil suggests to me that all these meaning grass and closely akin to the Sanskrit 
words may be adjectives of a well-known form darbha. Grassy in Greece would be a natural 
from a noun (lost in Greek as known to us) word for any well. 
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Aoyou amo TaY Tadaiwv Geortoywv Movaatou cai Aivou xai Tov Tas TEAETAS 
ddoTa Kal Ta puaTnpia KatadeiEavros 'Opdéws. 6 yap Tept THs wNTpas 
aut@y nal Tov ddews AOYOS Kali O Gudadros, Srrep eoTiv appovia, drappndynv 
ovTws éotiv év tois Baxyixois tod 'Opdéws. Orpheus was for the non- 
Achaean what Homer was for the Achaeans, the name to which all poetical 
tradition was referred. If the doctrine of the Ophites was ancient, how much 
more their ritual. 

Hippolytus mentions conjointly éd¢is and opdardos. I have discussed the 
snake, the primitive form of the ghost-Erinys; it remains to consider her 
dwelling-place and sanctuary, the omphalos. I reserve to the end the dis- 
cussion of the attitude of Aeschylus towards the cult of which both ous 
and oudanros are factors. 


B.—THE OMPHALOS.! 


‘lapidem e sepulchro venerari pro deo.’—Cic. pro Planc., 40, 95. 
TupBos TE OTHAN Te TO yap yépas é€aTi Gavovtwy.—Hom. Jl. xvi. 457. 


unde vexpaov ws POipévav yaopa voulecOw 
TUuBos oas adoyou, Deoiot 8 opotws 
Tipacdw.—EuR. Alc. 995. 


The Erinyes were primarily ghosts; the omphalos was their sanctuary, 
the grave they haunted. That in brief is the proposition before us. 

It may be noted at the outset that the view here set forth of the 
omphalos is in accordance with ancient tradition. The omphalos was 
variously reputed to be the grave either of the Python or of Dionysos. 
Varro (de ling. Lat. vii. 17) says, ‘Delphis in aede ad latus est quiddam ut 
thesauri specie, quod Graeci vocant éudadov, quem Pythonis aiunt tumulum,’ 
Hesychius s.v. ToF/ov Bouvvos says éxet yap (tc. év AeAgois) 0 Spaxwv xate- 
tofevOn nal o opdaros THs ys tapos éott Tod Tlv@wvos. Tatian, adv. 
Graecos (8. 251) holds that the omphalos is the tomb of Dionysos (0 8¢€ 
oudaros tapos éott Avovicov). The Dionysos view is practically a dupli- 
cation of the Python view and need not here concern us; if we were discussing 
the origin of Dionysos it would be easy to show that his familiar vehicle is 
the snake. The passage of Varro is important; he clearly regarded the 
o4paros not as a mere white stone but as a structure of the nature of a 
beehive tomb (thesaurus). The shape of such a tomb is described by 
Pausanias (ix. 38) AdOou pev eipyacrat, oxijpa Se mepupepes Eotiv avT@ Kapudy 
d€ oun és ayay oF dynypévn Tov 8 dvwtdte Tov AOwy paciv appoviay TavTt 
elvat T@ oixodopnpate. Aristotle (de Mund. vii. 20) says that the keystones 


1 Reference to authorities on the omphalos 
wil] be found enumerated by Mr. Frazer in his 
Commentary to Patsanias, vol. v. pp. 315-319, 
with an enumeration of the principal interpre- 
tatious, and abundant citation of primitive 
parallels. To Ulrichs belongs the credit of 
having first discovered the connection between 


the omphalos and Gaia (Ulrichs, Reisen und 
Forschungen, i. p.77). To the authorities enu- 
merated by Mr. Frazer I would only add Otto 
Gruppe’s ‘ Griechische Mythologie—Delphoi,’ p. 
100 in Iwan von Muller's Handbuch Bd. V. ii., 
and the very learned and valuable article on 
Kronos by Dr. Max. Mayer in Roscher’s Lexicon. 
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of these vault-like buildings were called ou@adror: of oudarol dé Aeyouevos 
ot ev Tats yarsot ALOot, of pwécoe Keiwevor. This may be the clue to the 
obscure statement of Hippolytus referred to above (p. 224), ze. that the 
ouparos was said to be dpyovia; I shall return later to the probable 
etymology of the word. 

If then the omphalos were a miniature beehive tomb, it would exactly 
accord in shape and appearance with the ordinary white grave-mound so 
frequently seen on vases.!_ Instances have already been cited, and are too 
familiar to need enumeration. The normal monument among a people who 
bury their dead is a mound of earth, youa yjs. This may be left plain or 
surmounted by a stele, a vase, or tripod. Various arrangements of stele and 
tuuBos are well scen in Benndorf’s Griechische und Sticilische Vasenbilder, 
Taf. xxiv. We have a tuuzfos alone—just a grave-mound, to either side of 
which is a tree that would suffice to indicate the grove ; we have a stele side by 
side with a ruyBos; and we have both erected on a basis of three steps. If it is 
desired to make the rupBos conspicuous, so that the survivors may avoid the 
taboo of contact, the tuyzSos may be covered with white paint or stucco, 
which will serve the further purpose of preserving it from the weather. This 
ANevKwpa Was in use at Athens, as we know from the prescription of Solon (see 
Brueckner, infra) ; further, of recent years partial remains of these perishable 
tombs have come to light at Vurva (Jahrbuch, 1891, p. 197, A. Brueckner). 
These fragile structures might be copied in stone. If my conjecture is correct 
the later form of the omphalos, ¢.g. such a structure as has been found by 
the French excavators (Bulletin de Corr. Hell. 1894, p. 180), was probably a 
copy in stone. The omphalos scen by Pausanias he speaks of, not as a 
Bos, but as AWGouv mezoinuevos. Another analogy between grave-mound 
and omphalos 1emains to be noted. In the curious and very important 
‘Tyrrhenian’ amphora recently published by Mr. Walters in this Journal 
(Vol. xviii. 1898, Pl. XV.) we have the scene of the slaying of Polyxena 
on the grave of Achilles. That the actual grave is represented there can 
be, I think, no doubt. On all other representations of the same scene the 
slaughter of Polyxena isa sacrifice performed expressly on the tomb of Achilles 
(Overbeck, Gall. her, Bildw. 27,17), and in the present instance the vase- 
painter takes the greatest care that the blood of the victim should fall 
precisely on the tomb. The purport is clear; the Erinys of Achilles, the 
angry ghost within the tomb, is to be appeased. The mound then, though 
contrary to custom it is flattened at the top (see Mr. Walters, loc. cit.), is a 
ruuBos, but—and this is the interesting part—it is decorated with a diaper 
pattern like the well-known ‘ Swyos’ omphalos of the Munich vase (Gerhard, 
A.V. 220 = Munich, 124). 

Yet another point. The omphalos was, we know, regarded as an altar. 
The scholiast on Hum. 40 says idovoa yap ’Opéotnv éri tod Bwpod. 


1 On some vase-paintings the omphalos is Bosanquet in the last number of the Hellenic 
figured as egg-shaped. At first sight this might Journal (xix. pl. 2) just such an egg-shaped 
seem fatal to the analogyofomphalosand rvufos, rdbuos is represented. 
but in a white lekythos published by Mr. R. C. 
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Moreover its constant function as a mercy-seat stamps it as an altar; the vase 
in question shows us the tusuBos actually serving as Bapyos. The Bwpoerdys 
tapos ts the Bwpuos. Dr. Reichel, in his very interesting monograph on the 
Vorhellenische Gottercultur, tries to show that the primary notion of the 
altar is found in the seat or throne. I agree with him that the seat came 


aeeeert = 
080 Teer ew ererrrrr ankceatics. 
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Fic. 7.—D&sIGN FroM KoryLos IN Musko NAZIONALE, NAPLEs. 


before the table, but both are late and anthropomorphic, the vague holy 
place or thing must have preceded them. That the oudaros was a seat or 
throne needs no demonstration. Apollo is constantly represented on vase- 
paintings and coins seated on the omphalos. Gaia was too primitive and 
aneikonic, too involved in it to sit on it. 


Fic. 8.—KotTy.Los IN MusEo NAzIonaALe, NAPLES. 


The three notions of altar, tomb and mercy-seat all merge in that of 
holy place, but apparently the tomb is the primary notion. A fourth must 
be added—that of pavtetov. The Bwpoedys tapos as pavteior is clearly 
shown on a vase published (Figs. 7 and 8) for the first time and now in the 
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Museum at Naples (Cat. 2458). The design is completely misunderstood by 
Heydemann in his description in the Naples Catalogue. He takes the 
central object for a ‘Felshohle in der ein weisses Reh steht.’ It is I think clearly 
a tumulus with a coat of Xevewpua, decorated on one side with a stag, on the 
other with a large snake. The technique of the vase calls for no special 
comment; it is of good black-figured style, with a liberal use of white in 
details. The scenes on obverse and reverse are substantially the same. In 
a grove represented by formal trees and foliage stands a grave-mound; to 
each side of it is seated a warrior, who turns towards the grave-mound, 
attentively watching it. On the obverse an eagle with a hare in its 
claws is perched on the mound; on the reverse an eagle holding a snake. 
Both devices represent well-known portents. The eagles black and white 


Bookopevot Nayivay epixvpova déppate yévvavy (AESCH. Ag. 110) 
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are finely paralleled on the coins of Agrigentum (Head, Hist. Num. p. 105) and 
both Agrigentum and Elis bave also the single eagle devouring the hare. Here 
then we have two warriors watching for an omen at a tuuBos. It may perhaps 
be urged that the omen only accidentally appears on the grave-mound, which 
would be a convenient place for the birds to perch, but the warriors have not 
the air of casual passers by, and certainly look as if they had taken up seats 
intended for systematic observation. It is tempting to see in the two 
warriors Agamemnon and Menelaos, and in the tomb decorated by the deer 
the grave of Iphigeneia ; but this would be rather too bold a prolepsis even 
for a vase-painter. It does not, however, seem rash to conclude that a 
TUpBos was used as a wavTeiov, though the omen in this case is an external 
one. Primitive man is not particular as to how he gets his omens; he might 
come to a tomb to hear a voice or see a snake, but if he saw a strange bird 
or anything significant like the eagle and the hare, that would suffice. The 
history of the oracle at Delphi reveals many forms of omen-taking. The 
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tomb then, like the omphalos, could be regarded not only as an altar and a 
mercy-seat, but also as a pavteiov; the pavteiov aspect of the omphalos at 
Delphi needs no emphasizing. 

Another vase hitherto unpublished and also in the Naples Museum adds a 
new feature to the r¥uzBos-dudards theory. The vasein question, a black-fi gured 
lekythos (Figs. 9 and 10), was acquired by the Museum in 1880 and therefore 
does not appear in Heydemann’s catalogue.! Its inventory number is 111609 ; 
its height 0°19 m. The neck and frieze round the top of the body are cream- 
coloured, the body red with black figures, the face, feet and arms of the 
female figure are white, also the ornament on the warrior’s helmet and a 
portion of the handle of his club, and the grave-mound, the crest on the 
shield, two broad stripes representing his sword- 
belt, and the end of the sword-sheath; the centre 
of the design is occupied by a white grave-mound 
surmounted by a black ‘baetyl.’ To the left, a 
male and female figure advance towards the grave- 
mound ; the man holds an uplifted sword, the woman 
stretches out her right hand with a gesture as if she 
intended rather to emphasize than to check the man’s 
act. To the left is a man with a shield on his 
left arm; his right hand is hidden, but from the 
position of the elbow he seems to hold a spear or 
sword, but not to hold it uplifted. Behind, a bearded 
man watches, leaning on his sword. The inscrip- 
tions are illegible and almost certainly unmeaning. 
The design may have some mythological intent; if 
so, 1 am unable to interpret it, nor is any special 
mythological interpretation necessary for my argu- 
ment, 

This much is clear, that some ceremony is being 
enacted at a tomb between two men, and presumably 
the ceremony is of the nature of a pact ratified by 
an oath. It is quite consonant with Greek habits — pi¢. 190.—Lexyruos ix 
of thought that oaths should be taken at the tomb Musxo NaztonaLe, NAPLeEs. 
of an ancestor, but J am unable to recall any definite 
instance. Prof. Ridgeway kindly reminds me that such was the regular 
practice among the Libyan tribe of the Nasamones. Herodotus iv. 172 
notes their use of tombs for oaths and dream-oracles. ‘Opxiéowos 5€ kai pavtixh 
xpéwvTar ToInde dpvvovar pev Tods Tapa adiar avdpas SiKatoTaTovs Kal 
apiatous Neyomévous yevéoOar TovTOUs TOY TULBwY aTTOpEvOL. pavTEvOVTAL 
dé él tav mpoyovwy poitéovtes TA oHpata Kal KaTevEdpmEvOL eTLKATAKOL- 


’ My grateful thanks are due to Signor Da Hutton who kindly superintended the necessary 
Petra, the Director of the Naples Museum, photographs. The drawing in Fig. 9 was made 
for his permission to publish this and the under considerable difficulties by Mr. Anderson. 
vase in Figs. 7, 8, and also to Miss Amy 
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Bavrar To 8 dv dn év tH Gyre eviTrviov TovT@ ypaTta:. Here the oath is by 
the laying hold of the tomb, and probably this is a more primitive form 
than the mere uplifting of the sword. It may be urged that as Herodotus 
specially notes the custom, it must have been foreign to Greek practice, but 
this argument will not hold, as he mentions the dream-oracle also and seems 
unaware that the dream-oracles of the heroes, Amphilochos, Amphiaraos and 
Asklepios, are cases exactly analogous. It will not be forgotten that the 
ancient oracles of Gaia at Delphi are of the order of dream-oracles sent by 
Night which Euripides by a probably wilful inversion represents as innova- 
tions. Long after the coming of Apollo men still like the Nasamones slept 
on the ground that they might hear earth’s voice. 


@éuv & erret yaiwv 
mais atrevdoocev o Aa- 

a b ‘ , 
-T@os amo Cabéwy 
NpHoTHpiwy, vUxXLa 

‘ b Ld 4 > ‘ 
yIav érexvwcato dacpar’ oveipwr, 
of T1roNéoly MEepoTr@Y Ta TE TPWTA 
ta 7 érretO’ da Ewednre Tuyeiv 
Uirvou Kata dvodepas 
yapeuvas Efpaloy oxoriov, 

a > 9» \ 
pavteioy & adetdeTo Tipav 
DoiBov Pbovm Ouvyarpos. 
Iphig. in Taur. 1260. 


If the omphalos was indeed a tomb the parallel is complete.! 

Although I am unable to point to a definite instance in which an oath 
was taken at a grave, still it is well known that oaths were taken by local 
heroes and it seems not improbable that such would be taken at the actual 
grave. H.g.by Sosipolis,who was an émreyaptos Satipwv appearing in serpent form, 
oaths were taken on most important occasions éwl peyiotors (Paus. vi. 20. 2) ; 
oaths by ancestors are frequent, ¢g. waprupas Sé Oeovs tovs te opKious 
TOTE ‘yEvopsevous TroLovpEVvOL Kal TOUS UmETépovs Tratpwous Kal HpeETépous 
éyywpiouvs. In a well-known relief in Paris (Roscher, Lexikon, Heros, p. 
2499) we have a representation of hero-worship. The hero Theseus stands 
above a low Bwpos, or doydpa with flat top just like that referred on p. 226. 
Sosippos, the dedicator of the relief, approaches him with hand uplifted in 
prayer. Here the hero Theseus must be represented at his own Bwpoedns 
tagos. The curious altar discovered in the Heroon at Olympia must have 
been a similar structure. It is rightly explained by Curtius (Die Altdre von 
Olympia 21 ff. Taf. I.) as the ésyapa of the heroes. It is a low mound of 
earth about 0°37 metres high, the top covered with tiles and the sides 
covered over with layers of a sort of Xevxwpua. These have been constantly 


1 Since I wrote the above Dr. Verrall has phoroi on the tomb of Agamemnon (Choeph. v. 
kindly drawn my attention to the imprecation 105) aidounéwn co: Bwudy &s tiuBow warpds 
made by the leader of the Chorus in the Choe. Aétw, «.7.A. 
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renewed, and on each successive layer the inscription HPQOP occurs. There 
are over 13 of these inscribed layers. Prof. Curtius quotes the Scholiast on 
Eur. Phoen, 274-284—éoyapa év0a chaytalover trois Katw, pn Eyovca drpos 
arr’ eri THS ys ovca. Incontrast to Bwpoi é« ALOwy irwpévot they are Bwpot 
iadtredot ovd’ €x ALOwv trerrotnuévot. The erecting of such a ynivos Bwpos was 
expressly prescribed down to late times at certain magical ceremonies 
(Dieterich, Abraxas, p. 170). The Erinyes as we have scen are only the ghosts 
dwelling in tombs; they are specially the avengers of the violated oath and of 
oaths which were taken at tombs; this would lend them a new fitness. We 
are too apt to think of an oath as a special judicial ceremony but loosely con- 
nected with religion ; to primitive man it is only a specially sacred and important 
form of invocation. Like most ancient things it had its two sides, for better for 
worse; cal evopxodvTs mév pot TOAAG Kai ayaa, emvopKxobyte 8 €EwAELa avT@ TE 
Kai yéver, 80 ended the oath of the Athenian Heliasts. If we may trust Aristotle, 
the oath was the eldest and most venerable of created things. Styx, the 
ordeal-water, was from the beginning ; ‘Oxeavov te yap nal TnOvdv érroincav 
THS yevéoews watépas Kal Tov dpxoy Tav Dewy Ddwp, THY KaXovpéevny Ur 
avtayv Yrvya THY TOLNTOY. TIuLwWTATOY ev yap TO mpeaRUTaTor, pKos Se 
TO Tuuwwtatoy cote (Arist. Metaph.i. 3, 983 b). Finally, the general sanctity 
of sepulchres throughout Greece is evidenced by an interesting passage in the 
Tusculan Disputations of Cicero, in which he argues with justice that most of 
the gods of Greece are but mortals translated. ‘Quid? Ino Cadmi filia nonne 
Leucothea nominata a Graecis Matuta habetur a nostris? quid? totum 
prope coelum, ne plures persequar, nonne humano genere completum est?’ 
Si vero scrutari vetera et ex his ea quae scriptores Graeci prodiderunt eruere 
coner, ipsi illi maiorum gentium dii qui habentur hine a vobis profecti in 
coelum reperientur. Quaere quorum demonstrantur sepulcra in Graecia; 
reminiscere (quoniam es initiatus) quae traduntur mysteriis, tum denique quam 
hoc late pateat intelliges, (Cic. Tusc. Disputat. 1.13). Cicero is right, though he 
misses a step in the process; dead men went to the sky as gods finally, but 
they went as heroes to the lower world first, as chthonic powers, before they 
became Olympian. 

We have then in the vase before us a scene of worship, invocation, or 
adjuration of a hero taking place at an omphalos-grave-mound. I reserve 
for the present the discussion of the baetyl stone that surmounts it. It may 
fairly be asked at this point, supposing the omphalos to be the tomb of a hero 
or heroine, have we at Delphi any evidence that there was a special hero 
cultus carried on? We know from the scholiast to Pind. Nem. vii. 68 that 
there was a general festival of heroes at which Apollo was supposed to be 
host, yéverae éy Aerdois jpwat Eévia ev ols Soxet o eds eri Eda KaXety Tovs 
#pwas, a curious mythological inversion, for undoubtedly the guests were there 
long before the host. But fortunately for our argument we know not only of a 
general guest-feast for heroes, but of a special festival of great moment, held 
every nine years and called Herois. Before passing to the exposi- 
tion of this festival, it may be noted that the word pws seems originally to 
have had an adjectival meaning like Semnae, Eumenides, etc, and this survives 
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in the gloss of Hesychius jpws: duvatos iayupos yevvaios ceuvos. Dead 
men, of mpotepor avdpes, are regarded as xpeittoves, np@es, weyadror, and 
gradually the cultus adjective changes to substantive, as in the case of Kore, 
Parthenos, Maia, and the like. 

Plutarch in his priceless Quaestiones Graecae (xii.) asks Tis mapa 
Aergois Xapira ; tpeis dyouor Aeroi évvaetnpidas kata TO éEHs, OY THY 
pev LTewtHpiov Karovar THv & ‘Hpwida tiv é Xapirav . . . Tis bé ‘Hpwidos ta 
TreloTa pvaTiKon exer NOyon Ov izacty ai Qviddes Ex 5é TA Spapévwrv havepas 
Seuérns av tis avaywyiv eixacece. This is all our information about the 
festival but it is enough. Dr. Kretschmer has shown (Aus der Anomua, 
p. 20) that Semele-Xayvvn is one of the countless Ge-Demeter earth- 
goddesses whose ca80d0s and dvodos were celebrated throughout Greece in 
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Fic. 11.—ANopDEs oF THE EArTH-Goppxss. (Krater at Berlin.) 


most primitive fashion in the Thesmophoria. The «a@odos is the yapira, 
the burying of the girl figure in the chasms or megara, the davodos or 
resurrection festival is the Herois. How that avodos, that resurrection was 
figured is seen clearly in a vase painting (Fig. 11) published and I venture 
to think wrongly explained by Dr. Robert in his Archiiologische Miihrchen 
(Pl. 4, p. 196). Dr. Robert takes the picture to represent the birth of a 
spring nymph. But the figure half-rising from the earth can be none other 
than the earth-goddess, call her Gaia or Demeter or Kore or Pandora as you 
will. She rises up through the yopma yijs, the omphalos, the grave-mound, 
which is coated with the usual stucco. We have in this vase painting exactly 
what we want, the transition from the dead heroine to the goddess, and from 
the earth mound itself to the anthropomorphic divinity. A festival of 
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Herois rather than of heroes takes us back of course to matriarchai days and 
it was in matriarchal days that the cult of Gaia must have emerged and 
developed. Wherever inhumation was practised Gaia cultus and ghost 
cultus would be closely connected. In Asia Minor, where rock burial pre- 
vailed, naturally the symbol of the earth mother would be not a yamua yijs, 
but a rough hewn rock or some sort of dpyos AdOos. It is in Asia Minor 
apparently that the eikonic worship of the mother was developed. We see 
her image emerging from the block of stone on rock tombs (¢.g. at Arslan 
Kajia in Phrygia, as shown in Athen. Mitthetlunyen, 1898, Taf. ii.). And the 
conical stone of the mother is seen on coins of Perga gradually assuming 
some semblance of human form (Gerhard, Metroon, Taf. lix.). Where the 
tomb was simply a yaa ys the worship of Gaia scems longer to have 
remained aneikonic. The altar served for an eikon, as according to Porphyry 
(De Abst. ii. 56) was the case among certain Arabians, «ar’ éros éxacTov 
GOvov traida bv bro Bwpov EOarrov, 6 ypavtat ws Eodvy. 

The yapa ys as the sanctuary of the earth-goddess is not con- 
fined to the Greeks. Bastian (Loango, p. 88) gives an account of his 
visit to the oracle of Bimsi the mother of the Fetishes (Mama Mokissic). 
It was enclosed in a thicket difficult of access. Bimsis dwelling 
consisted of a pyramid of earth rising in somewhat arched form out of 
the earth beneath a small tree. Unfortunately the place was so sacred 
that the traveller was not allowed to approach quite near, but he could 
distinguish a small hut near the mound with a couch in it for Bimsi when 
she rose out of the earth to give her oracles. On the couch mats were 
spread; in fact, it was a kind of Icctisternium with the usual orpwpara. 
Bimsi gave oracles and instruction to kings on their coronation; when there 
was no king she was silent, which reminds us of the silence at Delphi when 
Apollo was away. When there was a drought or floods, ceremonies of atone- 
ment were performed at the sanctuary of Bimsi. 


The oracular mound of Bimsi reminds us not only of the omphalos at 
Delphi, 


O sancte Apollo qui umbilicum certum terrarum obsides 
Unde superstitiosa primum sacra evasit vox fera, 
Cic. de Inv. ii. 56, 


but also of another wayreioy, not called by the name of Ge, but belonging, I 
think, undoubtedly to her stratum of belief, I mean the ancient oracle of 
Trophonios, where the suppliant had to ‘go actually down into the earth to 
obtain his response. ‘The shape of the structure,’ Pausanias says, ‘ was like 
that of a baking pot,’ rod 5€ oixodopnuatos tovrov To oyjpa eixactas 
xpiBav@ (P. ix. 39, 10, v. Mr. Frazer ad loc.). The conclusion seems natural 
that we have here a structure like a small beehive tomb. The offering of 
the suppliant was a honey cake, as to the serpent heroes Sosipolis and 
Erichthonios: as noted before, it is probable that here ’Aya@7) Tuxn is the 
hypostasis of Ge. 
W.S.—VOL, XIX. R 
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It would carry me too far to examine all the various yopata yijs 
of Greece. I can only in passing note my conviction that the To&/ouv Bouvos 
(Hesych., sub. voc.) of Sicyon was taken over by Apollo from Ge, a 
parallel case to the taking over of the omphalos, and that the yopa 
yijs on the summit of Mt. Lycaon (P. viii. 38, 7) had a like origin. It is 
remarkable that in front of the yaa yijs were two eagles on pillars, which 
again remind us of the eagles of the omphalos. The grave-mound of 
Kallisto was a similar case, and a very instructive one. Below Krouni, in 
Arcadia, Pausanias (viii. 38, 8) saw the tomb (radgos) of Kallisto. It was a 
YOpa yas Wyndov surrounded by trees, and on the top of the mound was a 
sanctuary of Artemis with the title of Kalliste; here veritably we watch the 
transformation of heroine into goddess. In remote America we have the 
like ywpara yns. Mr. Payne in his History of the New World (vol. i. p. 465) 
notes the earth worship of the primitive inhabitants of Mexico: ‘ Among the 
buildings and enclosures included in the great sacred precinct or quarter of 
the gods at Mexico, was a mound or group of mounds called Teotlapan, or 
place of the Divine Earth or Soil. It was a monument of the primitive 
religion of the Otomis, the aborigines of Anahuac. To the earth mother a 
pathetic praycr was addressed by the people of Callao, 


Mother of all things, 
Let me (too) be thy child, 


which reminds us of the prayer of the priestesses at Dodona. 
I' xaptrovs dvie, 816 KrAnCeTE pnTEpa yaiay. 


It is interesting, too, to learn again from Mr. Payne that as agriculture 
advances, the earth goddess developes into the maize goddess, Gaia into 
Demeter. 

By the help of the vase painting reproduced in Fig. 12, I venture also 
to class the mound on which the Sphinx of Thebes sat as an oudanros yijs, 
an oracular tomb-mound. The vase in question in the Vagnonville collection 
was first published by Prof. L. A. Milani in the Museo Topografico di Etruria 
(p. 69), and there briefly noted. It is further discussed in the first issue of the 
Studite Materiali di Arch. Num (vol.i., Part 1, p. 64), by Sig. Augusto Mancini. 
Sig. Mancini holds that the mound on which the Sphinx is seated is the 
Sphingion or Phikion as it was variously called. Prof. Milani in the same 
issue (p. 71) rejects the Sphingion interpretation and maintains that the 
mound is a tumulus—‘ Si tratti di un tumulo e propriamente di un tombe a 
tumulo non gia del solito monte Phikion o Sphingion.” To my mind both 
interpretcrs are right; the mound is a Sphingion, it is also a rupzBos, for the 
Sphingion was a tupBos, and the Sphinx herself is probably the oracular 
earth goddess with the vexatious habit of asking questions instead of answer- 
ing them. My view is, I think, confirmed by the curious and interesting vase 
(Heydemann, Naples Cat. 2840), discussed and brilliantly interpreted by Dr. 
Otto Crusius (Festschrift fiir J. Overbeck, Leipzig, 1893, pp. 102-108). In 
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this design, parallel with the omphalos mound on which the Sphinx is seated, 
a snake uprears itself. I cannot agree with Dr. Crusius that the snake is 
a mere ‘ Raumausfiillung ’—the snake is the symbol and vehicle of the earth 
oracle. Dr. Crusius adduces the snake behind the well in the Cyrene vase 
(4.7. 1881, Pl. XII. 1), but here again I believe the second snake is added 
simply because the well is snake-haunted. Euripides regarded the Sphinx 
as chthonic, 
Tav 0 Kata yOovos Aidas 
Kaéuelots éreméurret.—Eur. Phoen. 810. 


Of course almost any monster might by the time of Euripides come from 
Hades, but I am by no means sure that the words are not a reminiscence of 
primitive tradition rather than ‘cine rein dichterische Umschreibung seines 
Wesens. The great Sphinx of the Naxians stood, it will be remembered, in 


Fic. 12.—KRATER IN THE VAGNONVILLE COLLECTION. 
(Milani, Museo Topografico, p. 69.) 


the precinct of Gaia at Delphi (Frazer, Pawsanios, x. 12), and if she was but 
another form of the oracular earth-goddess, her station there gains in 
significance. On the coins of Gergis in the Troad (Head, Hist. Num. p. 472) 
we have on the obverse the head of the famous Sibyl of the Troad, on the 
reverse the Sphinx her counterpart. That the head is the head of the Sibyl 
is distinctly stated by Stephanus Byzantinus. In Hesiod’s Theogony the 
Sphinx belongs to the earth-born brood, the race of Typhon, Echidna 
and the like (Hes. Zheog. 326). In her nature she is near akin to the 
Kjjpes—in fact she appears as a sort of personified death. She is also an 
Erinys. Haemon, according to one version of his story, had slain a kinsman 
and was obliged to take flight (Schol. ad Pind. Ol. ii. 14). According to 
another version he was slain by the Sphinx (Apollod. 3, 5, 8). What par- 
ticular form a monster assumed is really a question of survival. In the 
remarkable Berlin vase, where the Sphinx is not inscribed Sphinx, but simply 
Kaocpia, ie. ‘the Kadmean one’ (Jahrbuch, 1890, Anzeiger, p. 119, Fig. 17), 
R 2 
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she is represented as a curious monster, but not with a lion’s body. That 
has passed to Oedipus, who stands before her as postulant, On the Oedipus 
vase published by Hartwig (Philvlog. 1897, Taf. I.) the Sphinx again 
has no lion’s body—she is simply a lean nude woman with wings. To take 
another case: we think of Medusa as a woman, possibly winged, but of the 
customary Gorgon shape, but on a very archaic Boeotian vase in the Louvre 
(Bull, de Cor, Hell. 1898, Pl. V.) she appears as a Centaur, 7.¢. with the tra- 
ditional Gorgon head, but a woman’s body draped, and the body and hind legs 
of a horse appended. The Sphinx got the body of a lion, the Erinys developed 
out of a snake into an Artemis, but, as we have seen on the Naples vase 
(p. 234), she, like the Erinys, keeps the snake as aporodos. I do not of 
course deny for a moment that there was a real mountain @dx«cov or Pixevov. 
Mr. Frazer says that the rocky mountain (1,860 ft. high) which rises to the 
S.E. corner of the Copaic lake still bears the name of Phaga. Probably the 
Sphinx or Phix took her name from the mountain—not the mountain from 
the Sphinx ; the mountain actually existed, the Sphinx presumably did not. 
What I suppose is this: on the top of Phikeion mountain was a yaa yijs. 
As on the top of Mt. Lycaon, that yaa ys was a tomb such as is repre- 
sented on the vase-painting in Fig. 11, and it was haunted by a bogey, a 
Mormo, an Erinys, a Ker called Phix because she lived on Phikeion. When 
there was a pestilence it was not unnaturally supposed that the bogey came 
down and carried away the sons of the Thebans. The bogey was also 
probably oracular, the tomb a wavretov. From answering questions to asking 
unanswerable ones is not far. As regards the lion shape I may offer a sug- 
gestion. I do not think it necessary to go to Egypt for the idea, though 
possibly the art form was borrowed. Cithaeron was traditionally lion- 
haunted. Pausanias (i. 41, 4) tells the story of how Megareus offered his 
daughter in marriage to whoever would slay the lion of Cithaeron, who was 
ravaging the land and had slain even the king’s son. Alcathous slew the 
beast. It is possible that we do not require even the pestilence, that the 
Sphinx was a real lion who haunted a tomb, as wild beasts often do. That 
the tomb is an integral part of the story I am convinced both from the 
representations on vascs and from the funeral character of the Sphinx. 

I return to the vase-painting in Figs. 9 and J0. So far I have dealt 
only with the white ragos Bwpoedns, marked by the hero-snake. It re- 
mains to complete the argument by considering the black baetyl stone that 
surmounts it. 

That the black stone surmounting the grave mound is a baety] or fetich 
stone utilised as a kind of rude stelé scarcely admits of question. The stone 
in colour and shape closely resembles the ‘Terpon’ stone found at Antibes 
which we know from its inscription to have been sacred to Aphrodite (Kaibel, 
Inscr. Gall. 2424). There was in antiquity and is now among savages a 
widespread tendency to worship stones of peculiar colour or shape. The 
natural aerolith was usually black and its sanctity was proved by its descend- 
ing from the sky. The whole question of the supposed niger lapis has just now 
becoine of immediate spccial interest owing to the discovery in the Forum of 
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what has been alleged to be the black stone of Romulus (see especially C. Smith, 
Classical Review, Feb. 1899, p.87). This black stone of Romulus or Faustulus 
is of great importance to my argument because of its connection with the two 
hons and hence with the cult of the mother of the gods. Rhea-Cybele was of 
course only the more primitive Asiatic form of the Earth-Mother, Gaia; lions 
were her natural sacred beasts as long as there were lions where she was wor- 
shipped, and they survived in Asia Minor long after they were practically 
extinct in Greece proper. The black stone was the recognised vehicle or fetich 
of the mother god. When Pindar (Pyth. iii. 77) is ‘minded to pray to the 
Mother’ for his friend Hiero, it is because the Mother has special power 
to heal madness. There is a shrine of the Mother before his very door— 
| arn’ érevEacOa pév eyor e0érXw 
Marpi, tay xovpac trap’ éuov mpobupoy... 

and the Scholiast recounts the occasion of the founding of the shrine; how 
there was a great thunder-storm, and a stone image of the mother of the 
gods fell at Pindar’s feet xai yrohoy ixavov nai droya ideiv xatadhepopéervny. 
roy &€ Ilévdapov érraccAopevoy auvidetyv Mntpos Gedy ayadpa ALOwov Tois 
Twooly émrepyouevoy...and when Pindar asked the oracle what was to be done, 
tov 5€ avecrreity Mytpos @edv iepov idpvcéoOat...and the prayer of Pindar 
is thus explained: of S€ dre xaOdptpid éote THs pavias 7 Beds. Pindar 
addresses the Mother not as Rhea, but simply as ceuvay Oeov, reminding us 
of the Semnae who are simply her duplications. The Pindar story is impor- 
tant because we are apt to think of the worship of the Mother of the Gods 
as imported, late and purely foreign. No doubt the primitive orgiastic 
Asiatic worship did come in again from without, but the Mother only came 
back to her own people who had half-forgotten her. 

The kathartic power of the Mother’s aerolithic stone is of great import- 
ance. The mother had power to drive men mad in her angry aspect as 
Erinys, she and her daughters the Maniae ; her stone had also power to cleanse 
them, for she was Lusia. There is a stone at Dunsany, co. Louth, called the 
Madman’s Stone, and lunatics are seated upon it to bring them to reason 
(Lady Wilde, Ancient Cures, Customs, etc. in Ireland, p. 70). If the stone 
was a large one you would sit on it, if a small one you would hold it in your 
hand; the main thing was to get in contact with the divine vehicle. All the 
various functions of these stones, prophetic, kathartic, prophylactic, etc., are 
only various manifestations of its supernatural power. In primitive days a 
sacred stone is a god of all work. Thus we have the famous Jupiter lapis 
that was good to swear by,! there was the stone by which an oath was taken in 
the Stoa Basileios (Dem. c. Con. § 26) wpos tov ALAov? ayovtes Kai eEopKodrTes, 


1 For the discussion respecting the Jupiter Philolog. 1897, p. 189. 
apis and the Ala Al@ow of Polybius, iii. 25, see 2 Altered from Bwyds to Aléos on the authority 
Strachan Davidson, Selections from Polybius, of Harpocration by Dindorf and,Westermann, 
Prolegomen. viii. Mr. Strachan Davidson ac- and now confirmed by Aristotle, Ath. Resp. 7: 
cepts the emendation A:dA:dow without hesita- of Bévvéa &pxovres Suvuvres pds TG AlOp w.7.Ae 
tion; but see also C. Wunderer, ‘Die ilteste Hesychius explains Al@os as BaAdos, Bwyuds Kal 
Eidesformel der Rémer (zu Polybius iii. 25, 6),’ Bdous. 
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there was the stone at Athens which had a special priest to carry it, the cepevs 
ALOodopos (C.I.A. iii. 240) whose scat remains in the Dionysiac theatre. 
There was the lapis Manalis reputed to be the gate of Orcus and open only 
on certain days that the Manes, the souls, might issue forth, a manifest 
grave stone (Preller, Jordan, p. 354). The often cited ‘ Bethel’ of Jacob is of 
interest because like the omphalos at Delphi it was connected with a dieam 
oracle. The enumeration of all the various wonder-stones even of classical 
antiquity would take us much too far. They are discussed in Pauly-Wissowa, 
s.v. dpyot Ao and BaituAos, and for savage parallels I may refer to Mr. 
Frazer (Comment, Paus. x. 16, 3 and viii. 25, 4), At present I must confine 
myself to the more immediate analogies between the vase painting under 
discussion and the omphalos. 

At the first glance, there will probably occur to any archaeologist the 
analogy of a curious monument mentioned by Pausanias. At Megalopolis in 
Messene, it will be remembered (p. 208), there was a sanctuary of the Maniae 
where, it was reported, Orestes went mad after his mother’s slaughter. The 
words that follow (Paus. vill. 34, 2) are so important that I prefer to quote them 
in the original : od qoppw dé Tod Lepod ys youd é€otiv ov péya, eriOnwa Exov 
ALBou weroinuévov Saxtvdropv, kai 6n Kai dvona TH yopuati éott Aaxtvrov 
pvnpa. Mr. Frazer translates ‘not far from the sanctuary is a small mound 
of earth surmounted by a finger made of stone—indeed the mound is named 
Finger’s tomb.’ I prefer to render the last sentence, ‘Indeed the mound is 
named Dactyl’s monument.’ Pausanias says the story went, that when the 
goddesses were driving Orestes out of his wits they appeared to him black ; 
after he had bitten off his finger, they seemed to him white. Mr. Frazer 
cites a number of interesting savage parallels where atonement is made by 
the cutting off of a finger or other limb. Spite of these instances I believe 
the story about the biting off of the finger to have been late and aetiological. 
The supposed finger was in all probability a kathartic baetyl known as Dactyl 
and sacred to the Mother. These baetyl stones were called in Crete Dactyls. 
Pliny (N./f. xxxvii. 61) says ‘Idaei dactyli in Creta, ferreo colore humanum 
pollicem exprimunt’ and Porphyry confirms it in his curious account (Por- 
phyry vit. Pyth. 17) of the purification of the Cretan mystic, Kpyrns & ériBas 
tots Mopyou pvotais mpoone évos tov ‘Idatwy Aaxtirwv td’ ov kai 
éxabapO0n ty xepavvia ALGm. Here there is an obvious fusion of sacrament 
and celebrant. It is perhaps scarcely necessary to note that the Dactyls are 
everywhere associated with the worship of the Mother. The Argonauts, when 
they land in Mysia and invoke the Mother, call also on the name of two 
Dactyls, viz. Cyllenus and Titias 


ol povvoe TroAéwy porparyéras nde Trapedpot 
Mnrtépos ‘léains xexAnatat, docot éact 
Aadxrurot "léatoe Kpnracées.— APOLL. Rhod, i. 1127. 


The name Cyllenus is possibly of some importance in connection with the 
Arcadian Dactyl monument. Immerwahr (Bonner Studien p. 188) has shown 
abundantly that primitive cults of the Mother abounded in Arcadia, and the 
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legend of Kronos and the stone was not wanting. It scems to me clear that 
Orestes was purified by a mother-stone or Dactyl, and the sanctuary he came 
to for purification, here as at Delphi, was an omphalos surmounted by such a 
stone and must have looked very like the one represented on the vase painting. 
Peloponnesian antiquaries said, Pausanias remarks (viii. 34), that the adven- 
ture of Orestes with the Furies of Clytemnestra in Arcadia happened before 
the trial at the Areopagos. They were right; an adventure substantially the 
same would happen at any time in any part of Greece whenever a kinsman 
was slain and the guilty man came to a mother-stone to be purified. At 
Troezen (viii. 31, 4) and at Gythium (iii. 22, 1), were stones connected by 
legend with the purification of Orestes. I do not deny that their connection 
with Orestes may have been late and due to the prestige conferred on 
Orestes by Aeschylus, but these widespread purification stones bear witness 
to the prevalence of this baetyl worship and its kathartic associations. 

It may fairly be urged at this point that the analogy between the vase- 
painting and the omphalos fails at one point. The omphalos was, according 
to my present theory, originally a yaua yijs, covered with Aeveapa and 
finally copied in stone, but we have no evidence whatever that it was sur- 
mounted by a baetyl. The sanctuary on the vase-painting is more complex 
than the omphalos. It is a truuBos te orndn Te, the omphalos is merely a 
TupBos. This is perfectly true, and I imagine a sacred baetyl was no wise 
necessary to a sanctuary of Gaia. The yaya yas was all that was essential. 
The story of Alcmaeon is very instructive on this head. Alcmaeon, the 
Arcadian hero (P. viii. 24, 8) is pursued by ‘the avenger of his mother,’ tov 
’EpepvaAns aXacropa—the Erinys has not become Erinyes,—and Alcmaeon can 
obtain no relief there or anywhere till he come to a piece of new unpolluted 
land uncovered since the murder, és tavtnv of povny ywpay ob cuvaKxoXov- 
Once, Aris oti vewrarn Kai 7 Oaracoa Tov pnTpw@oU pLacpaTos avédnvev 
dotepoy auvtjv. Here we have the real primitive view. All mother earth is 
polluted by the blood of a mother. There is no possible release from this 
physical fact, no atonement. A new earth is the only possible mercy seat. 
Later, no doubt, a special yaa yijs became the sanctuary of Gaia Erinys, 
where she might be appeased, and that yapa yijs was naturally the tomb of 
a murdered hero or heroine. If that tupzS8os was to have a stelé, what 
better stelé could be chosen than a black aerolith, sacred also to the mother ? 

It must be noted at this point that, though the aeroliths fell to earth 
and belonged to earth, and were vehicles of the earth-mother, they tended, 
as anthropomorphism advanced, to differentiate off towards the side of the 
male god. A stone, as soon as you think of your gods anthropomorphically, 
is not a good symbol of a woman, a yaa xis is. In many savage races, too, 
as the earth is a woman so the sky is a man, and thus stones coming from 
the sky tend to be regarded as vehicles of the male god, and specially of 
Kronos. Photius (Vit. Jsid. Bibl. p. 1048) says, ray Bavtukwy GrXrov GrAro 
dvaxcicBas Bee, Kpove, Aci, ‘Hr’@ «ai tots a@AXots. Hesychius says, sub 
voce, Balruros €xAnOn 0 ALOos bv avti Ards o Kpovos xarémiev, and the 
story was popularized in the proverbial saying, cai BaitvAov dv xatémes 
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(Paroimiogr. 2, 468). Zeus doubtless took over the baetyls of the more 
primitive Kronos cult and Kronos has many features in common with Helios- 
Ouranos. Eusebius (Pracp. Eu. 1. 10) makes Ouranos the inventor of 
baetyls. “Ere 5¢ dnosy érevonae Beds Ovpavos BaitvrALa ALBouvs eurypvyous 
enxavnodpevos. This association with Helios-Kronos-Ouranos points back 
to the most primitive stratum of Pelasgian mythology. Kronos is everywhere 
the representative of the old order ra Kpowexd. For the full understanding 
of the omphalos, this is, I think, of no small importance. On the omphalos 
there was, at least in historical times, no baetyl stelé, but at Delphi there was 
such a stone, and down to the time of Pausanias it was daily anointed with 
oil, and at every festival fresh wool was put about it (P. x. 24. 6). Pausanias 
does not say what sort of stone it was, he only says it was ov péyas, but adds 
ere de kal Soka és avtov SoOjvat Kpov@ tov ALOov avri [tod] mados: Kai ws 
avdOis ijuecev avtov 6 Kpovos. This was no mere late dofa, for the same 
tradition appears in Hesiod (Zheog. 493). 


EmimAOpevav © EviavTav 
Laing évverinos rorudpadécoct Sorwbeis 
A 4 > 4 Ul Ld > 4 
Ov yovov aw avénne péyas Kpovos ayxvropnrns, 
vixnOeis réyvnot Bingt te tratdos €éoio. 
mpatov & éEnpecoe ALOov, WUpaToy KaTaTivov: 
A \ ‘ 4 ‘ b] é 
Tov pev Levs aotnpi€e cata yOovos evpuodeins 
ITuOot év nyabén yudrors taro Tlapynaoio 
on éuev éEorriow Oadpa Ovnroiot Bporoiar. 


The whole childish, savage myth is transparent enough; the sky, 
Ouranos or Kronos, disgorges (€€jueoce) the aerolith; before he disgorged it 
he must have swallowed it. The stone was wrapped up in woollen bands, 
like swaddling clothes, therefore it was a child. A baetyl carefully swathed 
would present an appearance very like a stiff Italian bambino, and in the 
the relief of the Capitoline altar (Roscher, p. 1563, Fig. 14) Rhea is pre- 
senting to Kronos a swaddled stone which is a very good imitation of a baby. 
I think, further, that the whole myth was helped out by the fact that the 
stone was probably oracular and supposed to speak. In the Lithika of the 
Pseudo-Orpheus we have a curious and interesting account of a AdOos avddners 
given by Phoebus Apollo to Helenos. It could only be consulted after 
fasting and purification; it had to be washed in pure water and clothed in 
soft raiment like a child; sacrifice was offered to it asa god. If all was 


rightly done, and then the sacred stone dandled in the arms, the stone would 
utter its voice 


ommoTe yup wiv Tayyxu Kapns ev yelpeot TAA)», 
eEamrivns dpaes veoytAov trades autny, 
pains ev xorATrM KEKANYOTOS audi ydraxtit.—Lithika, 372. 
A few lines further down the stone is called the @ow8jtwp AGas, which 


brings us face to face with Phoebus Apollo. The double name savours of 
contaminatio. Liddell and Scott say that the epithet @ot8os refers to the 
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purity and radiant beauty of youth, which was always a chief attribute of 
Apollo, They reject the old notion that Phoebus was the sun god, but I am 
by no means sure that the go:8ytwp Adas was not a sun or at least an 
Ouranos stone. There are many indications that the name Phoebus belongs 
to the pre-Apolline stratum, the stratum of Gaia and Kronos-Ouranos. Thus 
Antimachus in Hesychius sub voc. has Tanida PotBny, and Phoebe the Titaness 
is recognized by the Delphic priestess as prior to Apollo (Aesch. Hum. 4 f.). 


év 5€ TO TPITH 
Adyet, Dedovans ovde wrpos Biav Tivos, 
Teravis adAn rats yOovos Kabélero 
Doin. 


This exactly corresponds to the T'aniéa Poi8nv and makes Phoebe a sort 
of Kore to Gaia Themis. If we may trust Plutarch (de Ei xx. 1) Phoebus 
meant «aOapos and aulayros; if so Phoebe is as it were the white side, the 
opposite to Melaina and Erinys. He goes on to make the interesting state- 
ment: PoiBov S¢ 84 wou ro Kabapov Kai adyvov of Tadatol Tay avopaloy ws 
érs Beaaanrol Tovs iepéas ev Tais atroppacw nuépais avtous ed’ Eavtav éEw 
SiatpiBovtas oluas potBovopetcBar. Odi rradacoi were more likely to concern 
themselves with questions of taboo and ceremonial sanctity than with the 
‘purity and radiant beauty of youth.’ Finally the use of the word gocBas by 
Euripides should be noted. He says (fHec. 827): 


i DoBas iv xcarovor Kacadvipay Ppvyes. 


Kassandra was a priestess of Gaia Phoebe, hence her official name was 7 
boiBds, like 7 IIv@e; and here I may quote again the invaluable line of 
Timotheos (Frg. 1.) 

Macvada Oudda horBada Avocaéda. 


Kassandra was prophetess at the Bwpos-omphalos (Gerhard, A.V. 220) of 
Thymbrae, a shrine taken over by Apollo as he took Delphi. The frenzy of 
Kassandra against Apollo is more than the bitterness of maiden betrayed, it is 
wrath of the prophetess of the older order discredited, despoiled : 


cal viv 0 pares pavriv éxmpatas épé. 


Finally to clinch the argument there is the dot8oc, the dream-portent of the 
Choephoror (v. 32) 

Topos yap hotBos opOobpré 

Sopewy overpopavris 


which Dr. Verrall (Choephor.ad v.32) upholds against the emendation $08oz, 
The dream portent is of the very essence of the cult of Phoebe and this 
dream portent is the ancestral Erinys, 7.c. in very truth dopwy ovepopavtis. 
To return to the do:8ntwp Aaas, the Pseudo-Orphic writers no doubt 
thought it got its name from Apollo, but it seems at least probable that Phoebe 
or Phoebus, her male correlative, had a prophetic, kathartic stone long before. 
Whether it ever actually surmounted the omphalos it is of course impossible 
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to say; the ornprfe of Hesiod looks like a formal setting up. Anyhow the 
point I plead for is the close analogy and association of the Kpovou AdOos and 
the I's oudados; in the light of the vase-painting in. Fig. 7, and the 
Aaxtvrou pviiwa, it seems to me at least possible that the two once formed 
one monument in the relation of rupBos and ornA7. 

Some slight additional probability is added to this view when we 
consider that ‘the omphalos certainly was moved. If my theory is nght it 
must have begun as an actual tomb somewhere in what is now the pre- 
cinct of Gaia near the Styx-Cassotis well and the rock of the Sibyl. In 
the time of Aeschylus and Euripides, it was undoubtedly in the temple of 
Apollo. The actual grave mound could not be moved as a grave, but if it 
was a mound plastered with Aevewpa and if its significance had been 
lost, it could easily be copied on marble and the marble copy carried to the 
temple. The omphalos in the time of Pausanias stood, there is little doubt, 
on the terrace in front of the temple, and there the actual omphalos dis- 
covered by the French was found.! This omphalos is obviously a copy of 
the real cultus object, for the fillets are copied in stone; the original 
omphalos would of course, like the Kronos stone, be covered with the 
real woollen fillets. If the omphalos was so freely moved about the like fate 
may have overtaken the stone of Kronos; it would be smaller and easier to 
move. In the place where Pausanias saw it, it had no special significance, its 
proper home was the precinct of Gaia. The incoming worshippers of Apollo 
were obliged to tolerate and even venerate Gaia, but Kronos being a male 
god would have been an inconvenient rival to Apollo, and hence everywhere 
the worship of Kronos became obscured, though even down to the days of 
Lycophron the tradition that he first held the oracle at Delphi survived. 


ot 8 audi Bwpoyv Tod wpoydytvos Kpovov. 


On which the scholiast (ad v. 200) : ot 6€ avti rod Kpovov, nai dacwy ots To €v 
Acrois pavtetoy mpotepov tod Kpovov jv, Oa éXaBov tov ypnopov ao 
“EAAnves Ste Te Sexate@ Eres TO “IXtov tropOncovar. 

It remains to say a word as to the primary meaning of the term 
omphalos; as I am no philologist, I can only approach the question from the 
point of view of tradition and usage, In the Jihad oudandos is used to mean 
(a) the actual navel of the human body (Iliad 4, 525, 13. 568), (6) the boss of 
a shield; there is no necessary implication that the ougados is a central point 
except in so far as anything dome-shaped has necessarily a centre; the idea 
seems to be that of bossiness. In the Odyssey the word occurs once only (Od. 
1, 50); Calypso is said to live 


Nyjo@ év audipvtn 606 7° oudaros eott Oadraoons, 


‘in a seagirt isle where is the navel of the sea.’ 

1 Bull. Corr. Hell. 1894, p. 180; Pausanias decorated with marble tainiae and from the un- 
v. p. 818, This omphalos is as yet unpublished wrought condition of the base was evidently 
but by the kindness of M. Homolle I have been sunk in the ground. 

able to sce a photograph, It is of white marble, 
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Liddell and Scott say that the order of significance is as follows: (1) the 
navel, umbilicus, (2) anything like a navel or boss...umbo, (3) a centre or 
middle point, so in Od. 1, 50, and by a later legend Delphi (or rather a round 
stone in the Delphic temple) was called oudaros as marking the middle point 
of the earth, first in Pind. P. 4, 131. This sort of loose statement is only 
tolerated where archaeology is concerned. There is nothing whatever in Od. 
i. 50 to imply that Calypso dwelt in the middle of the sea. Any one who 
has looked at a solitary island on an expanse of level sea, has seen it rise boss- 
like from the level of the sea; if the sea is human an island is its omphalos. 
If the land is human, is Gaia, the grave mound is its omphalos. Later, when 
mankind concerns itself with theories, cosmical and geometrical, a naive 
local egotism sees in the navel of Gaia the centre of the universe, and 
stories grow up about eagles meeting in their flight. 

That is one side of the question, but the ancients themselves conjectured 
another meaning. The scholiast on Eurip. Orestes 321 says, oudados A€yerat 7 
IIv@m rapa ro Tas oudas Tas 70 Geod ypnotnpiafomevos Aéyerv, and more 
decisively and polemically Cornutus (de Nat. Deor. cxxviii.), édéyOn S€ Kai o 
TOTOS Opharos THs yijs OVX Ws pecaitaTos Hy avTHs AAN amo THs avad4do- 
pevns ev avTa@ oudis Aris éoti Oela hwy. The word oudy means especially 
a divine oracular utterance, and it seems possible that the two notions of the 
speaking oracular mound or stone and the boss-navel blended; which was 
prior to the other, is hard to say, but I am inclined to give precedence to the 
speaking mound, 2. the ougy derivation. 

For this reason. The notion of the boss, the navel, though it did not 
necessarily involve, yet early, as we have seen, led on to the notion of 
centrality. The notion of centrality is much mixed up with ideas of the 
central hearth, the wecoudadros éotia, and the Hestia-Vesta conception seems 
to me to belong to a later order of conception than that of Gaia-Erinys, the 
order of Zeus and Apollo. It is noticeable that in the Rig Veda (il. 333, 
Wilson) we have ‘mighty Agni—the Fire-god—stationed at the Navel of 
the Earth...I ask what is the uttermost end of the earth, I ask where is the 
navel of the world. The altar is the navel of the world. This sacrifice is the 
navel of the world. Agni is placed by strength upon the navel of the earth.’ 
It is possible that the whole idea of the centre hearth stone came in with the 
Achaean invasion and Hestia worship. Hestia appears to have assimilated 
Gaia, at least, in the cosmogony of the codot : 


kai Taia prep, ‘Eoriav 5€é a of codot 
Bporay xarovorv, nuévny év atOépr.—EuRIP. Frg. 938. 
and Ovid says (Fast: vi. 266), 


Vesta eadem est et Terra subest vigil ignis utrique 
Significat sedem terra focusque suam. 


Cornutus, it will be remembered, gives a conjoint chapter to Demeter 
and Hestia (Cornut. de nat. Deor, xxviii.) remarking with more truth than he 
was aware of, éxarépa 8 gurney ody éEtépa THs ys eivat. In fact, theology, 
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after articulating the & into the woAAd, usually resumes them into the &, 
hence mutatis mutandis late philosophizing authors are often of considerable 
use in understanding primitive conditions, An Orphic hymn is nearer to 
primitive conceptions than the clear outlines of Homer. With the omphalos, 
as with the Erinyes, the difficulty lies chiefly in the analytic habit of our own 
minds, our determined and exclusive discriminations. We discuss endlessly 
whether the omphalos was a tomb, an altar, a sanctuary of Gaia, a fetish stone 
of Kronos, a paytetoy, an eiewyv, when the real solution to all our difficulties 
is that it was each and all. 

I have kept to the end the interesting question of the attitude of 
Aeschylus towards this ancient ghost and Gaia cult, the Erinyes and the 
omphalos. How far was he conscious that the Erinyes were ghosts and snakes ? 
Did he know the omphalos was a tomb? If he knew all this, how far did 
he, to subserve a theological purpose, intentionally conceal his knowledge ? 

In a parenthesis it must be noted that any mythological investigation 
should end, not begin, with literary conceptions. The last complete mono- 
graph on the Erinyes, Dr. Rosenberg’s Die Hrinyen, a valuable corpus of 
material, is a good instance of the wrong order of things: it is divided under 
four heads in the following order :— 


1. Die Erinyen in der Dichtung. 

2. Ueber den Ursprung, den Namen und den Begriff der Erinyen. 
3. Der Cultus der Erinyen bei den Griechen. 

4. Die Kunstdenkmiler. 


The true order is first cultus, which shows us to what order of beings the 
mythological figures in question belong, 7.e. how they were conceived of by their 
worshippers. Next should come the minor arts—vase-paintings and the 
like—because these, though not free from literary influence, are less under 
the dominance of Homer than e.g. the tragedies of Aeschylus—Aeschylus 
who boasted that his dramas were teydyn from the heroic banquet. An 
early black-figured vase will often (e.g. Fig. 7) yield up a conception prior 
to any poetry has left us. Then should follow the name, with the constant 
proviso that the name, if primitive, will probably be no proper name, but an 
adjectival cultus appellation. Last will come what is after all the supreme 
delight of the investigator—the examination of how far literature embodies 
primitive conceptions, how far transforms, what ghosts of ancient thought 
and feeling hover round, present but not consciously evoked. The evil 
results of Dr. Rosenberg’s methods are seen in his first sentence, which 
strikes the wrong key-note and vitiates his whole investigation. ‘Schon Homer 
bietet uns ein fest umrissenes Bild von dem Walten der Rachegottinnen.’ 
It is just this ‘fest umrissenes Bild ’ this literary crystallization that does all 
the mischief. 

In the case of Aeschylus, it is curious to note that, probably owing to 
the subject-matter of the two plays, the religious attitude in the Choephoro: 
and the Humenides is wholly different and even opposite. ‘In the Choe- 
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phorot the theology is at bottom so primitive as to be no theology at all; 
it is daemonology, ghost-worship centred round a tomb. It is not necessary 
for me to emphasize this point beyond what I have said at p. 214; for Dr. 
Verrall, in his edition of the play, the keynote is the r/ras dovos (v. 65) the 
‘avenged blood’ of kinsfolk. Earth was literally, physically polluted, and 
poisoned the murderer—a notion precisely paralleled by Alcmacon’s story 
(p. 239). The Earth is Erinys and implacable. But side by side with this, 
almost indistinguishable from it, is the other thought that the ghost is 
the Erinys. 

adXas 7’ efwvet mpoaBordas 'Epivvwy, 

EX TOV TATPWWY aiuaTav TEdoULEVAS, 

Op@vTa AaLTpOY EV TKOTH vwOLaVT Odpur. 


‘ Apparitions of fiends’ (I borrow Dr. Verrall’s translation) ‘ brought to effect by 
that paternal blood, phantoms which the victim, though his eyebrows twitch 
in the dark, can clearly see.’ The ‘treXoupévas’ shows the transition in the 
mind of Aeschylus; he does not say the phantoms are the ghosts, but they 
are brought to effect by the murder. As the doctrine is quaintly put in the 
mouth of Apollo, with whose religion it had nothing to do, perhaps this is as 
as much as dramatic propriety would allow. On the word wpooBorgas I 
would make one remark. Dr. Verrall (ad v. 282) explains that mapooBory 
signified properly the ‘access’ of an object to an organ of sense, and vice 
versd, and hence here comes to mean something practically equivalent to our 
apparition. To cause these mpocBodat, or, as they are sometimes called, 
Epodat, was also one of the functions of jpwes, t.c. dead men, who here again 
parallel the Erinyes. omdca 8€ de(uata vuetos wapictatat Kai doBot Kai 
wapavoiat Kai avamndnoes éx KArAlvns. .. “Exatns dauciv civat émtBouras 
(2? émuBords) cal npwwv éepodous (Hippocr. repi tepys voveov, p. 123, 
20, v. O. Crusius, Die Epiphanie der Sirene, p. 103). 

I have already noted (p. 214) that Orestes recognizes in the snake the 
earth daemon, the Erinys of the dead; it is equally clear that to him, 
his father’s tomb, and earth as a sanctuary are thoughts near akin (v. 588) 


GX’ ebyopa yi THd€ Kal TraTpos Tay, 
and again, v. 124, 
xnputas €pot 
‘ fol wv U , bd \ 

Tous ys evepOe Satpovas KrVELW Enas 
EVYAS, TATPYWY OMpaTwY ETLTKOTTOUS 
Kal yaiay auTny i) Ta WavTa TiKTeT aL 
Opépaca tr avOis Tavde nipa AapBaver. 


In a word the religion of the Chocphoroi is traditional, tribal, inherited, uncon- 
scious, profoundly ritualistic. When we turn to the Humenides the whole 
attitude is altered, we have a theology conscious, combative, rational, highly 
moralised, theoretical, with no manner of relation to cultus practices. 

As to the general monotheistic tendency of the prologue of the priestess 
I have little to add to what Dr. Verrall has said (Euripides the Rationalist, 
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p. 221). Apollo is preceded by three women divinities, Gaia, Themis and 
Phoebe. Aeschylus, when he wrote the Prometheus, certainly knew that Gaia 
and Themis were the same (Aesch. Prom. 209): 


€uot Sé untnp ovy arak povov B€us 
xat Taia, roAd@y cvopatav popdy pia. 


but as his great desire is to avoid any mention of unseemly conflict between 
Gaia and Apollo it probably suited his purpose to lengthen out the genealogy. 
How much he knew of who Phoebe was must remain doubtful. Even Aeschylus 
did not dare, spite of the analogy of name, to say that Phoebe was related to 
Apollo; she is zais y@ovos. The moment is an anxious one, hence the uneasy 
comedy of the yevePrvos Scars. At all costs there must be no breach, no 
mention of the slaying of the serpent. 

So far all is fairly plain sailing. Beginning with a complete anthropo- 
morphism Aeschylus is not required to take cognizance of ghosts and ancestor 
worship. There is only the venerable figure of Gaia and the vague tran- 
sitional but always respectable Titanesses. But the moment has come when 
the omphalos and the Erinyes must be presented to the audience ; how could 
that be done? As to the omphalos I do not think that Aeschylus had any 
suspicion of the truth. By his time it had been completely taken over by 
Apollo, moved out of the Gaia precinct and was probably regarded as a 
portable cultus object of unknown origin and immense antiquity serving as 
an altar and mercy seat for suppliants to Apollo. The Erinyes who as we 
have seen were really resident in it are only conceived of as temporarily 
camping round it because Orestes has fled there. It is the sacred object of the 
temple, thatisall. I have sought in vain for any passage in Aeschylus which 
could fairly be taken to show that he took the omphalos to be a tomb, but 
in one chorus of Sophocles (0.7. 469) the thought is at least subconsciously 
present. For Sophocles Apollo has become the minister of vengeance, not 
of reconciliation— 

Evorrhos yap er’ autov errevOpwaKer 
wupt Kal arepotrais o Avos yeveras. 


Here Apollo is but the double of his father Zeus. Yet it is not forgotten 
who are the ancient avengers though by a mythological inversion they are 
made subsidiary. 

Seva 5 ap erovrat 

Kijpes avarddanrot, 


where the name Kijpes points to the ghost aspect—the Erinyes. And these 
Kijpes haunt the ougadros. The Theban elders (Ocd. Tyr. v. 475) chant the 
misery and loneliness of the guilty man. 


fad A e » 9 ‘ 
Doitad yap vr aypiav 
Lad 9 4 > w \ 
viav ava T avTpa Kat 
WETPAS ATE TAUPOS, 
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pérE€0S EAE TrOdL YNpEVOD, 

Ta pecoupara yas arrovocpilwy 

pavreta: ta & aei 

Covra wepiToTarat. 
Here Prof. Jebb observes ‘The haunting thoughts of guilt are objectively 
imaged as terrible words ever sounding in the wanderer’s ears.’ Yes; and 
I venture to think more than this, the pecoudadra yas pavreta are cidwda, 
they are goiBat, they are ’"Epiviwy mpocBodrat. Though the guilty man shuns 
the actual tomb, z.e. the omphalos whence thcy rise up to haunt him, it is in 
vain 
| Ta 5’ det 

C@vTa repitoTatat. 
I do not say that Sophocles knew the omphalos was a tomb, but I do say that 
if his ancestors had never belicved it this marvellous chorus would never 
have been written. 

It is when we come to the Erinyes themselves that the theological 
animus of Aeschylus comes out and here we cannot escape the conclusion 
that his misrepresentation was wilful and deliberate. All is fair in theology and 
war. This misrepresentation is in two directions; first, the new and hideous 
form given to the Erinyes; second, the statement by the priestess and the > 
implication by every one, except Clytemnestra, that the Erinyes are novel 
apparitions, strangers to the land and of unknown lineage. The whole 
illusion is most skilfully arranged. In the first place, the Erinyes being 
TwoN\vwyupoe are addressed by no name in particular, they are vuwros wadasal 
maides they are amomrvcto xopal, Oavpactos Aoxos and the like. With 
great dexterity Aeschylus gives them an entirely new form and then turns 
round and says: We never saw you before, we do not know who you can be. 
The type he selects is that of the Gorgons and Harpies, shapes not clearly 
differentiated in ancient art, and that he has gone to graphic art for his 
inspiration is clear from the verses. 


eldov wor 6n Divéws yeypappévas 
detrrvoy hepovaas.—v. 50. 
The whole horrible description is a vociferous protest against the simple 


fact that the Erinyes are the same as the familiar Athenian Semnae,! in whose 
imagination, as the candid Pausanias observed, there was ‘nothing fearful,’ 


1 The question of the age of the cult of the 
Semnae at Athens, and its exact character, can 
only be dealt with satisfactorily in relation to 
the whole group of the Areopagos cults. This 
I hope to discuss on alater occasion. At present 
I can only record my conviction that the cult 
of the Semnae is a form of the worship of Gaia 
intimately related to the .very primitive ritual 
of the Thesmophoria. The Eleusinion, the site 
of which within very narrow limits must have 
been close to, if not actually on the site of an 
ancient Thesmophorion—the whole groupof Are- 


opagus cults being essentially chthonic—pre- 
ceded, I believe, the cultus settlements on the 
Acropolis. The Cecropidae, the ‘ white’ side of 
the Semnae, passed in part on to the Acropolis, 
but their worship there was always of a sub- 
ordinate character. In a former discussion of 
the Cecropidae (J. 77. S. xii. p. 350) I have tried 
to show that they were originally two not three, 
and that these two, Pandrosos and Aglauros, 
represented originally what I should now call 
the ‘ black’ and ‘white’ side of the Semnae. 
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any more than there was in the images of other underworld divinities, ro%s 
dé dydhwacw ovte TovTos Ereatiw ovdéy hoBepov, ovTe Soa GAXa Keita 
Geav tov broyaiwv (Paus. i, 28. 6). Pausanias knew that the Semnae and the 
Erinyes were the same. TIAnodov 8¢ fepov Oedv eativ &s xadovow ’AOnvaior 
Seuvas ‘Hoiodns S€ 'Epivis ev @eoyovia. It is noticeable that he refers to 
Aeschylus only as an innovator. The literary innovation of Aeschylus was 
powerless to touch cultus practice. 

Having made these sensational innovations in the visible form of his 
Erinyes, and having artfully suppressed their names as though they were un- 
known and nameless, Aeschylus paves the way for the amazing statement 
that the Delphic priestess knows them not. 


TO PiXoy ovK OTwITrAa THAD optdILas 
»Q) wW ¢ a 9 3 o 4 
ovd’ Arts aia Tout’ emevyerat yévos.—v. 57 


She refers them to Apollo, he being above all things xa@dpowos; with 
great skill, the taboo of uncleanness that should have rested on the guilty is 
shifted to the avengers, Even from the Homeric point of view this is a gross 
misrepresentation. It is Orestes who is Oeosvorjs. Apollo does not feign 
complete ignorance ; he avoids the issue by dexterously insulting the Erinyes 
_ for their virginity. It would indeed have been dramatically impossible for 
Apollo to say he did not know them; a few hours before the same audience 
had listened to a full account of Apollo’s views on the Erinyes, given by his 
protégé Orestes ; an account which shows, as has clearly been pointed out, 
an intimate and perfect knowledge of their nature and primitive origin 
(Choeph. vv. 275-295). 

Athene’s attitude is, however, perhaps the most instructive of all. She, 
officially, in her capacity as president of the Court of the Areopagos, asks the 
name and race of the plaintiffs. 


Who are ye? this I ask of one and all. 


She is conscious that she is officially bound to ask Orestes the question just 
as much as the Furies, but she skilfully emphasizes the exceptional un- 
familiarity of the Erinyes, carefully insisting on their strangeness as a genus 
not as individuals (v. 410). 


vas O° opolas ovdevi orraptrav yévet 
our’ ev Peaiot pos Seay opwpmévas 
ovr’ ovv Bpoteiots eudepets poppopace. 
Athene then pulls herself up, none too soon probably for the sympathies 
of the audience, and adds with pompous copy-book morality. 


Aévyeev 5 Guopdov éyta Tous TéXas KAKOS 
mpoow dixatwy 75 atroctates Oéus. 


The bifurcation of popular theology favoured the position of Aeschylus ; 
technically he is correct, the Erinyes were not @eo¢ in the Olympian sense ; they 


DELPHIKA. 249 


were yOovtot, their worship was conducted with the rites of évay/fecw not of 
Ovewv, in a word they were divinities of the old Gaia-worshipping stock. 

The audience must have waited breathless to hear what answer the 
Erinyes would make to the question when thus officially challenged; their 
answer Is skilfully contrived to the same end, though its dignity contrasts 
strongly with the aggressive discourtesy of Athene. 


a 4 Ul Ss ‘ 
mevoel TA TavtTa cuvTopes, Atos Kopn’ 
nets yap Ecpev Nuxtos atavis téxva, 
, . > » v a e \ 4 

Apai 8 ép otxots ys val Kexrpeba. 


It is the grave lofty courtesy of the dames of ancient lineage arraigned 
before the religious parvenue. Aeschylus, prejudiced theologian as he was, is 
true to dramatic instinct, but how well contrived it is! ‘Children of Night,’ 
not of Earth! that would have been too hazardous, it would have brought 
them into line with hieratic tradition; ‘Curses we are called, Arai, a name 
by then of evil omen, and no one remembered that it was on the hill of the 
Arai, that judgment was being given.’ Did no one remember? it is all but 
incredible; Athene is obliged to admit, 


yévos ev olda KANOOVaS T érr@vipous. 


It was by these «rAndoves errwvupor that all the theological jugglery was 
carried on. Athene and Aeschylus chose to remember the «Anédoves that 
favoured their cause, remembered the Arai, the Erinyes, the Maniae, perhaps 
the Praxidikae, they forgot the Charites, the Semnae, the Eumenides, or 
rather they separated them off into new divinities. 

Apollo and Athene and the priestess ignore the divinity of the ancient ones, 
but there is one of the dramatis personae who knows perfectly who and 
what the Furies are and is not ashamed of it. The real truth is put in just 
the lips that will most discredit it. Clytemnestra knows the Erinyes and 
has worshipped them with the precise ritual of the y@ovior, the Anuyrpzor, 
the jpwes, 1c. with the yoal dowwor, the vnpadva petrcypara, offered by night 
vuctioeuva Setrva, offered on the éoydpa, the low hero-altar. 


} wodAd pev dn Tov euaov éreiEaTe 
yoas T dotvous ynpddia perdiypata, 
kal vuxticepva Seimy’ em’ Exyapa Tupos 
EOvov, @payv ovdevos xowvynv Oewv. 


Even Clytemnestra is made to imply that there was something shameful in 
the service by night, rorvca NvE. Clytemnestra as we have already seen knows 
that the true vehicle of the Erinys is the earth snake, the dew dpaxaua ; 
but she goes with the times and adopts the splendid imagery of the dog hunting 
in dreams. 
Svap Sewmxets Onpa, xraryyavers 8 aarep 
KU@Y péplvay oUTOT ExdALTT@V TrovoU. 
The image of the dog was of course specially useful to any one who 


wanted to vilify the Erinyes. 
H.S.—VOL. XIX. . 
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The conclusive proof to my mind that Aeschylus knew perfectly well 
who the Erinyes were, is the simple fact that he turned them in the end 
into Semnae and restored all their ancient functions. This is the very acme 
of theological duplicity or—simplicity. Even an Athenian must have found 
it hard to believe that for the privilege of living in a cave on the Areopagos 
the Furies were ready to change in a moment their whole vindictive nature 
and become the ministrants of 


OTroia ViKNS LN KaKHS errioKoTra, 

Kai tavta ynOev Ex Te Trovtias Spdcou 

€& ovpavov Te Kavénwv anpata, 

eVnriws mvéovtT’ émareiye yOova- 

Kapiov Te yaias Kai Borawv émippuytov 

aototat evOevobvta un Kamvey ypove. 

Kali Tov Bpotetwy oreppadtay awrnpiav.—903-909. 


At Megalopolis it would have been simply impossible to play the piece. 
An audience at Megalopolis would have risen in a body and cried out, why 
these are our own Maniae, the black and white ones. It is noticeable that 
as soon as the amomrvatot xopat have been satisfactorily metamorphosed into 
Semnae, 7.e. when the chorus has said: 


déEopat Tladrados Evvorxiav.—916. 


Athene is less guarded in speech and sentiment. She frankly calls the 
Erinyes, Erinyes, and gives a very complete and satisfactory account, scarcely 
tallying with her previous ignorance of their nature and functions 


péya yap Svvarat 
motve Epwwus rapa t abavarots 
tots @ vie yaiay trepi t avOporwv 
pavepus teréws Starrpaccovary, 
Tots pwév aoldas tots 8 av Saxpvav 
Biov auBrwrov trapéyovoar.—Eum. 951. 

In the background of the play always, in the foreground sometimes, 
there is the conflict of cults. It is not over one individual that Apollo and 
the Erinyes contend, and this they well remember. There was the parallel 
case of Alcestis which they aptly quote (v. 723) 

totavT édpacas cat Dépyros ev Sopots: 

Motpas érretoas apOirous Oeivar Bpotovs. 
The Moirae, and who are they? only as we have already seen another of 
the «rAndoves errwvupot. This is clearly brought out in 


manrauyevets dé Moipas p0icas.—Hum. 172. 


The cultus conflict is also most clearly brought out in the plaint of the 
Erinyes, that a grievous innovation has been attempted in matters of ritual, 


ov To TraXratay Stavopny catapbicas 


oive TapnTaTnaas dpyaias Gcas,— Hum, 727. 
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It is the last outrage, despite is done to the ancient ritual of the vndarza, 
that dated back to days before the vine-god came, when men drank mead. 
Such was the ritual at Colonos, 


Tov Tovoe TAHTAS OO ; dSidacKe Kai TOde. 


vdaTos, pericans pnde mpocdépery wéOv.—Soph. Oecd. Col. 480. 
And again, 

mpotaio vpiv dvTéxupo’ odotTropay 

yngdwv aoivots.—Oed. Col. v. 100. 


The Eumenides is based on the great racial reality of a conflict of cults, but to 
Aeschylus the interest of his plot was that it was a conflict of ideals. Naturally 
he did not, could not know that in his veins ran the blood of two different races, 
with alien habits of religious thought. He wasall for Zeus and King Apollo, 
the Father and the Son, with such unification of will and purpose that their 
religion was practically a monotheism, but he had to reckon with, to reconcile 
at all costs the ancient cult of the earth goddesses. The ideal of the 
Erinyes was the ideal of all primitive moralities, an eye for an eye, and above 
all the indissolubility of the bond of physical kinship, especially through the 
mother. Aeschylus could not be expected to see that the system was 
necessary and highly beneficial in its day and that its passing was attended 
with grave social dangers. He fastens on the harsh side of it, its im- 
placability, its endlessness 
Bod yap Nowyov ’Epwis 
Tapa Tay mpotepoy POspévov aT NV 
éeTépav éwmdyovoay wm ary. 


He is all for the new ideal of atonement, for Apollo Katharsios—in itself an 
advance, destined of course in its turn to pass. It is impossible to avoid a 
regret that he stooped to the cheap expedient of blackening his opponents, 
That in doing so he was in part self-deceived only makes of the ‘ Eumenides ’ 
a still more human,document. 

JANE E, HARRISON. 


